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NOTE FROM THE PUBLISHER 


To further the interest in works pertaining to Tibetan culture, 
this volume in the Library of Tibetan Works & Archives’ programme 
of research, translation and publication includes, for the first time, 
the original Tibetan texts with their English translation. It is hoped 
that this combination will prove to be of value both for Westerners 
with an interest in the study of Tibetan language and for Tibetans 
working on translations into English, as well as for all who may be 
inspired to practise such teachings. 

The first work is a translation of an ancient Sanskrit prayer, 
no longer extant in that language, composed in the 1st century A. D. 
by one of the most renowned Mahayma Indian poets, Aryashura. 
It is supplemented by a rare, commentary by the second Dalai Lama, 
Gendnn Gyatso. The second section by His Holiness the present 
Dalai Lama includes a reprint of “The Inseparability of the Spiritual 
Master and- AvalokiteShYara” and a translation of an inspiring dis¬ 
course on the generation of compassion and bodhicitta —the essential 
practices of Mahayana Buddhism. 

This has been edited and translated by Brian Beresford of the 
Translation Bureau of the Library of Tibetan Works & Archives 
while working in close collaboration with the Tibetan translators 
L. T. Doboom Tulku, Sherpa Tulku and Gonsar Tulku. They are 
to be commended for making this edition available to those with 
genuine interest in Mahayana Buddhism as transmitted through 
Tibetan language and culture. 

Gyatsho Tshering 
Directory LTWA 
Dharamsala, June 1978 




PART ONE 

AN ASPIRATIONAL PRAYER 
IN SEVENTY STANZAS 


composed by the Indian Mahayana poet 
Aryashura (circa 1st century A. D-) 

with commentary based on that of Gendun 
Gyatso, the second Dalai Lama (1475*1542) 




Preface 


The composer of the Aspirational Prayer in Seventy Stanzas 
is the master known as Parahitaghosa Aranyaka (gZlian-Ia phan-pa'i 
dbyang dgon-pa-pa) as is clear from the colophon of the text itself. 
According to the oral lineage transmitted through successive learned 
masters in ancient Tibet, this author, Parahitaghosa Aranyaka, is 
identical with Aryashura (’phags-pa dpa’-bo) and is said to be 
synonymous with Shura (dpa’-bo), Ashvaghosa (rta-dbyangsV 
Ma-khol, Pa-khol, Tub-dka’, Chos-ldan rab-’byor and Matieitra. 
Also the Tibetan historian Jonangpa Taranatha in his History of 
Indian Buddhism (rGya-gar Chos-'byung) maintains that this point is 

acceptable. Nevertheless, in the same text he says “.however, 

some people state that the master Parahitaghosa Aranyaka who was 
engaged in such activities, came later than the master Ma-khol,” 
whereas, in putting forward somebody else’s contention, he does not 
examine whether it is acceptable or not. 

Modern historians say that Aryashura (’phags-pa dpa’-bo) who 
is the author of such works as the Thirty-four Jataka Tales (sKyes- 
rabs so-bshi-pa) is another scholar who came after the master 
A§hvagho§a. Since such points are controversial and should be 
subject to investigation which is inappropriate in this context, we 
shall leave it here. 

The circumstance that lead to the composing of this prayer is 
stated in Taranatha’s History of Indian Buddhism as follows: the 
author thought, “If I were to come in contact with conducive 
conditions for BodhisattVic activity such as when Buddha, in a 
previous life as a Bodhisattva, gave his body to a tigress, since 
also would be able to engage in such deeds, the difficult acts of a 
Bodhisattva would not be so difficult.” Once, he was actually 

with the same type of tigress, tortured by hunger an 

her offspring. When he attempted to give his body, he 


confronted 
followed by 
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found it slightly difficult, and this especially served to stimulate his, 
faitfi in the Buddhas since he then realised the extent of their 
courage. At that time he wrote the Aspimional Prayer in Seventy 
Stanzas with his own blood. Taranatha says that according to some 
legends he first fed the tigress his blood until she gained a certain 
amount of strength, at which time he gave his whole body. The 
Great Fifth Dalai Lama in his Record of Teachings Received (gsan- 
yig) states that, “when Aryasura was attacked by a tigress in the 
midst of a forest, he composed this prayer stimulated by immense 
compassion”. In the colophon of the text itself it states that he 
composed it “when he ventured into the midst of a forest where he 
was attacked by a tigressIn view of these accounts it is most 
probable that he must have written this prayer while engaging in such 
difficult deeds of the Bodhisattva. 

Furthermore, in regard to this prayer, Tsong-kha-pa stated in 
his Great Exposition of the Graduated Path (Lam-rim chen-mo) that 

“.one's accumulated virtues should be dedicated with an intense 

aspiration to fulfil the temporal and ultimate goals (smon-gnas) by 
means of such prayers as the Aspiration of Good Conduct (bZang-po 
spyod-pa'i smon-lam; Bhadraearyapranidhana) and the Aspiration in 
Seventy Stanzas". Although it is conspicuous that past sublime 
masters such as the all-knowing Gendun Gyatso who composed the 
commentary used as the basis for our translation and commentary 
practised and cherished this prayer, these days it does not seem 
to be popularly known or widely propagated. Therefore, moved by 
a sincere hope to benefit those who aspire to practise the Mahayana 
path by means of even praying to be able to engage in the wide- 
tanging deeds of the Sons of the Conquerors, we have translated the 
whole root text and have compiled a commentary based on that of 
the venerable Gendun Gyatso. The Tibetan root text is also 
included for those who wish to read and recite this prayer in Tibetan. 

May the collected merit from this work be a cause lor 
accomplishing every goal, just as this prayer has aspired towards. 

L.T. Doboom Tulku 
B.C. Beresford 
Dharamsala , India 
April 1971 
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ARYASORA’S aspirational prayer 
IN SEVENTY STANZAS 
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Sanskrit: Pranidhanisaptatinamagatha 
Tibetan : sMon-lam bdun-cu-pa 

zhes-bya-ba’i tshigs-su-bcad-pa 
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ARYASORA'S aspiration 1 9 

Homage to the Awakening Warrior: 
the entirely good Samantabhadra 

★★★ 

1. Homage to the Buddhas Gone to Bliss, 
endowed with an accumulation 

of immeasurable precious qualities, 
who have uprooted every last poisoned tree 
of moral failings 

and who abide during the three times 
throughout the ten directions. 

2. Homage to the Truth of Dharma 
that opens the wisdom-eye of beings 

in all three realms, 

that disperses the gloom of unknowing 
and is the means for extracting 
the poisonous arrow of latent tendencies. 

3. Homage to the Sons of Those Gone to Bliss, 

the Sangha intent on virtue 
who never revert (to worldliness) 
and whose thoughts are motivated 
by great compassion. 

Unceasingly I bow my head to all 
who have opened the eye of their mind. 

★tHt 
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aryaSura'sASPIRATION 21 

4. Whatever slight non-virtue I have committed 

throughout my lifetimes, 
or have encouraged, or rejoiced in, 

I lay bare before the Conquerors 
and pledge never to commit them again. 

5. Without an exception I rejoice in the virtue 
accumulated by Those Gone to Bliss, 

Solitary Realisers, Listeners and Conquerors’ 

Sons 

and in other wholesome deeds of worldly beings. 

* ★ ★ 

6. Whatever non-virtue creatures commit 
confounded by venomous emotional afflictions, 
for them may I surely plunge alone 

with pleasure into the realms of hell. 


7. Having satiated the world with the nectar 
of peaceful delight, 

may everyone’s mind become active in virtue. 
May I willingly take on myself 
as much misery as beings may have. 


i 
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JRYASOSA'S ASPIRATION jj 

8. May perfect awakening itself be produced 
soon in the minds of these beings,. 

May those who have generated the pure 
awakening thought 

perfectly accomplish the collections for 
enlightenment. 

9. By accomplishing the collections of virtue 

and attaining the spiritual levels, 
by remaining in the lineage of Protectors 
of all three worlds 

and by annihilating the foes (of Dharma), 
may the abode of the Great Kingdom 
of Truth over the three worlds be attained. 

★ ★ ★ 

10. No matter how many days there have been 

since the Awakened Beings 
became enlightened under the Bodhi-tree, 

I beseech those who are alive and abiding, 
hereafter to cause* the incomparable nectar 
of Truth to rain upon ongoing beings. 

11. I entreat those nobly-minded ones 

who have completed 

their sublime activities for the sake of others 
and who are about to enter the supreme state 
beyond sorrow 
to remain for a long time 
acting to benefit others. 
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12. How ever many sentient beings there are 
wandering in the gloomy three worlds 

I shall invite them as my guests 

to savour the blissful nectar of extreme peace. 

13. Whatever virtue has been accumulated in mis 
way shall be dedicated totally for perfect 

awakening. 

★ ★ ★ 

Thus, may I never be apart for even an instant 

from bodhicitta —the mind intent on 
enlightenment. 


14. Until the rank of those Gone to Bliss— 
the basis of complete perfection—is gained, 
may I never be apart from the leader 

of the Subduers and the Awakening Warriors. 

15. They are the ones who finely elucidate 

the path of activities for benefiting others. 
May I also advance, free from despondency, 
through every spiritual level of the Sons 
of the Awakened Ones. 
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16. May my body be complete 

with the physical attributes of a human 
and amassed with qualities 

worthy of praise by all creatures; 
may I recollect past lives, 

be born to an honourable family 
and have an attractive body. 


17. Having discarded the vile action 

of ceasing to aid others 
but zealously working for my welfare /-alone, 
(aroused) by thoughts tormented 
with compassion 
may I cherish dearly all creatures 
without favouring one. 

★ ★ ★ 

18. May there be not the slightest grasping 

in the thoughts of others 
at my possessions that I consider 
the wealth of others, 

but may they take and use whatever they wish 
like someone who never doubts his own wealth* 


19. Even if someone should demand my flesh, 
may I offer it with pleasure in my eyes; 
may I always donate my limbs and so on 
for the welfare of all embodied beings. 
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20. May I, like a wish-fulfilling gem, 
provide all that beings desire 

and may I, like the wish-granting tree, 
completely fulfil their hopes. 

★ * ★ 

21. May I spontaneously banish 
evil actions far away like filth 

and may I never breach the dam of precepts 
proclaimed by the supreme Subduer. 


22. By abolishing concern for my body and life, 

r may I always enjoy places of solitude; 

may my thoughts turn away from all gains 
and honour as if they were poisoned food. 

23. Like a child of lowly status, I will discard 
arrogance, self-importance and pride 

* towards beings 

and shall act to establish harmonious relations, 
like in a gathering of kin from a noble family. 
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24. May I be accustomed to ethical discipline, 
an ornament utterly pacifying all (obscurations), 
stainless like moonlight and the root of a lotus, 
untorn, unmixed and unsoiled. 

★ ★ ★ 

25. Although someone against whom I have done 

no wrong 

should saw my head, splitting it into hundreds 
of pieces, 

I shall unceasingly hold him dear in my mind 
just as (a mother) cherishes an only son. 

26. Should someone become angry with me 

from his heart 

and needlessly rob me of my life, 
may the unbearable and bitter fruits 
of his actions never arise. 

27. Although anger, abuse, provocation 

and aggression 

should besiege me, may I never forsake 
patience 

but willingly take on all adversity 
to practise the deeds of the Conquerors’ Sons. 
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33 


28. Thus, may the dangling rope of doubt 
never sway in my mind for even an instant 
over the extremely profound and highly logical 

Dharma of the Subduer, that never before 
did I find. 

* ★ ★ 

29. May I who am born from lifetime to lifetime, 
by earnestly acting to benefit all beings, 
never fail' to engage in vast virtues 

for even a mere moment of time. 

30. Like a servant, may I accomplish 
all the tasks of every living being 
and, having accepted the burden 

of working for all, 

may sentient beings abide in happiness. 

31. Since my body acts as a servant for others, 
even when speaking, may I be pleased to teach 

them Dharma 

and may even my thoughts constantly be 
empowered 

by the mind endeavouring to benefit others. 
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AryaSOra's ASPIRATION 55 


32. Even if I alone have to undergo misery 
for innumerable aeons in hell, 

still may I ripen sentient beings spiritually 
without ever becoming weary. 

33. Surely, in the very process of accomplishing 

(the welfare of others) 

I actually will don this very armour 
of spiritually nurturing the three types of 
beings 

so that they may become disciplined. 

34. May I joyfully cross without hesitation 
pits so’filled with burning embers of fire 
that there is no space, so as to hear 
even one word of the good doctrine. 

★ ★ * 

35. In abandoning being enticed by the results 
of all concentration and formless absorptions 
but by dwelling on the Supreme Limit of 

Perfection 

may I be accustomed purely to the bliss that 


arises. 
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36. Having mounted the horse of calm abiding 
that is not obsessed (with the warm experience 
of meditative absorption,) 
may I tame the elephant of the mind 
that naturally roams, is most difficult to tame 
and ventures along the wrong path. 


XV I 
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37. Since the supremely fine riches possessed by 
Rulers of Gods and Universal Emperors, 
being in the nature of desire are just like-filth, 
may I never liold them i n high regard. 

38. There is no joy drifting through this existence 
similar to a burning house of iron, 

but being led by compassion, may I be reborn 
wherever it is conducive to assist others. 

39. Whatever absorptions all spiritual sons 
of Universal Protectors have mastered 
such as the Stance (of a Lion), the 

Inconceivable, 

the Sport of a Hero, the Various Activities, 
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40. the Going Bravely, the Treasure of Space 
and the Stainless, having attained all myself/ 

I wilTbestow their bliss on the three kinds of 

beings, 

thus allowing them to enjoy their sublime 
accomplishments. 

★ ★ ★ 

41. May I thoroughly and supremely perfect 
the ocean of craft, literature and art, 
and may every sentient being be wise in 

knowing 

the entire meaning of their own language. 

42. Having gained the stainless, sharp and infinite 
intelligence distinguishing all words 

and meanings 

may I share with sentient beings 

the extremely profound and logical teachings. 

43. To every living being without exception 
who does not perfectly understand Buddha’s 

word 

may I finely elucidate many teachings 
as though inscribing letters on their minds, 
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44. Having surely ascended to the state 

of the ten fruitful powers 
may I actualize those practices 
that are the means for making the purpose 
of living beings completely worthwhile. 

★ ★ ★ • 

45. Just as all prayers of the Subduers 
are a cause for helping sentient beings, 
so too may I work constantly 

to attain the perfection of prayer. 

★ ★ ★ 

46. By immediately suppressin g as they arise 

all overwhelming masses of foe-like emotional 
afflictions 

and, not wavering from mental activities, 
may I remain only to be of benefit on earth. 

★ * ★ 

47. By having perfectly realised these phenomena 
to be like illusions, mirages and magical 
emanations 

and having discarded the mesh of conceptions 
may I be of benefit throughout the three 
worlds. 


* ★ M 
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48. Just as fathers especially cherish an only son, 
so will I continuously remain in meditation 
on pure love for every ongoing being 

by removing all stains (of aggression). 

49. Just as mothers out of affection for an ailing 

son, 

in taking his burden on themselves, (suffer) 
accordingly, 

so will 1 work to enhance my compassion 
towards each and every ongoing sentient being. 

50. When I see success delighting others 

may I, in especially generating much pleasure, 
remain meditating on joyfulness 
as if my only dear son were happy. 

51. Having dispensed with anger and attachment 

towards sentient beings 
that correspondingly cause me to harm 
or to favour them, 

may I accomplish the tasks of all three worlds, 
like completing one’s work for one’s son. 

★ ★ ★ 
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52. Having realised the powers, heightened 

awarenesses, analytical knowledges, 
mystical spells and the doors to liberation 
may 1 simultaneously be of benefit* 
to sentient beings 

throughout the immeasurable expanse of the 
universe. 

★ * * 

53. Whatever countries where the name' 
of “Buddha” has not entered the ear, 
there may I act according to the deeds of 

Buddha 

through imparting his various methods. 

54. Until the sun, the teacher of the three worlds, 
rises here in this universe, may I, like the sun, 
dispel the darkness (of ignorance) 

from each and every embodied being. 

55. Whatever beings there are whose thoughts 

are saturated with evil 
and who have been rejected 
by many beings Gone to Bliss, 
may they be tamed by relying upon 
the sphere of action of my speech. 

* ★ ★ 
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56. So that I may serve everyone in the universe 
I will be loving like a relative, 
kind like a mother and, like a father, 
shall give beneficial advice. 

57. Even by merely recollecting my name 
may all beings immediately be 
protected from fear and may all misery 
of the three worlds be dispelled. 

★ ★ ★ 

58. May I be a vase of goodness 

and medicine against illness 
for people who are destitute 
in hundreds of ways. 

May I also provide a cool pool 
of nectar 

continuously for the masses 
of hungry spirits. 

59. May I be warmth for the cold hells 

and cause rain 

with sweet breezes to shower on the ho 
As well, may I placate every harm 
in the very low realms of bad migration. 
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60. Even by beings merely remembering me 
may. I be a true friend to those 

who face destitution, 
solid armour for those stricken 
by a rain of arrows, 
and cooling water for those afflicted 
by fire. 

61. When beings remember me may I be an 

opponent 

for the venom of defilements, a firm bridge 
over the torrent of the three worlds, 
and may I bar the door to unfortunate 
destinies. 

62. May even merely recollecting my name, 

be enough to prevent 
all beings from falling into the abyss 
of worldly existence. 

May J become the foundation of the stairway 
leading them to the pinnacle of pure peace. 

63. Even if someone out of anger should recall 
my name for just an instant of time, 

may he never plunge into bad destinies, 
and may he surely accomplish perfect 
Buddhahood. 
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64. May my excellences, stainless like moonlight, 
bring happiness throughout the whole universe; 
may I work to generate immeasurable delight 
for others even by merely breathing. 


65. Having attained perfect awakening itself 
where all is fully complete 

may I also settle all ongoing beings 
in that ultimate awakening itself. 

* * * 

66. At that time, may not even slightly faulty 

actions 

arise in the minds of whoever (may be my 
disciples). 

May they always help other creatures' 
and remain on the path of ten' virtues. 


67. May the realms of bad migration never 


even in dreams of anyone fitting 
(to be my disciple) 
and may the far reaches of places of 
bad destiny 

be pleasurable Tike the rea ^ A °|^f^iTV l*. -**’ 
celestial beings. y 

ltea»4>;0^ ...ft:.-- 
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68. As long as anyone remains in the midst 

of the ocean of the three worlds’ non-virtues, 
though I have completed the deeds of a Buddha 
may I remain in this world for them. 

69. When I have enacted my passing 

into the state Beyond Sorrow 
may my teachings not become disordered 
and may none of my followers be swayed 
, for even a moment by the dangling rope 
of doubt. 

* * ★ 

70. Thus, by delighting in the performance 

of the Conquerors’ Sons, 
may whatever virtues I have gathered 
all be shared by each and every 
. living being without exception. 

* ★ ★ 

Colophon 

This venerable master “whose voice benefits others, 
a man of solitude” (Parahitaghosa Aranyaka; gZhan-la 
phan-pa’i-dbyang dgon-pa-pa) has realised all scriptures. 
Once, on entering the midst of a forest he was attacked 
by a tiger and, overwhelmed with compassioij, composed 
the Aspirational Prayer in Seventy Stanzas to accomplish 
the welfare of living beings. 

The Indian abbot Dharma-shn-prabha and the 
Tibetan translator Bande (the monk) P'al-gyi Ihun-po i- 
de have translated, checked and settled (the text into 
Tibetan from Sanskrit). 
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The Commentary 


The following explanation is based upon the only work extant 
elucidating this text in either Sanskrit or Tibetan entitled “Disting¬ 
uishing the Meaning of the Words of the Aspirational Prayer in 
Seventy Stanzas” 1 composed by the second Dalai Lama, Gedun 
Gyatso (A.D. 1475-1542). 

Homage to the refined and eloquent protector, 

Mnhjushrl 

There are four main divisions to this commentary . 

(A) the meaning of the title 

(B) the translators’ homage 

(C) the meaning of the text itself 

(D) the meaning of the colophon 


(A) the meaning of the title 

The original title of this prayer, Pramdhmdsaptatmmagathd, is 
in Sanskrit which is considered the finest language from * e 
four different languages prevalent in ancient India. Pmidhuna (in 
Tibetan : smon-lam) means “aspiration for the path or yearning 
prayer”; saptati (bdun-cu-pa) shows that it contains ‘ seven y our- 
line stanzas, or tdokas; nama (zhes-bya-ba) means . entit e , an^ 
gSths (tsigs-su-bcad-pa) indicates that it is a “composition m verses . 


■(B) the translators'homage 

The Sanskrit-Tibetan translators, the Indian abbot pharma* 
shrl-prablui and the Tibetan monk Pande Pal-gyi-lhiin-po’kle, pay 
homage to the Awakening Warrior, the entirely good Bodhisattva 


Samantabhadra. 


(C) the meaning.of the text 

Generally prayers of aspiration (smon-lam) and of dedication 
(hsngo-ba) 'are non-contradictory. If something is a dedication it 
must he an aspirational prayer, but a prayer of aspiration does not 
necessarily have to be a dedication. For instance, when someone 
realises the extraordinary qualities of a Fully Awakened Being he 


. i 

i 


would, without depending on the force of any specific source of 
virtue or merit that could be dedicated, earnestly aspire to attain 
such excellent qualities. This is an example of an aspiration but is 
not a dedication. Since this prayer serves as a mutual basis for both 
aspiration and dedication, first one must accumulate the source of 
virtue that is to be dedicated by means of the seven limbs (covered in 
stanzas 1 to 12) How that is dedicated constitutes the remainder 
of the prayer.(stanzas 13 to 70). 

Accumulating the merit to be dedicated has three divisions; (a) 
once homage has been made to the outstanding objects of refuge 
(stanzas 1, 2 & 3) there is the means for declaring one's faults (stanza 
4) and how to rejoice in virtue (stanza 5); once the awakening mind 
(bodhicitta; byang-chub-kyi-sems) has been activated (stanzas 6 & 7), 
an act which is the highest of all offerings that please the Fully 
Awakened Beings, one promises to and prays for the emancipation of 
living beings (stanzas 6, 7,8 & 9); and (c) when one has urged that 
the Dharma be taught (stanza 10) and has requested the teachers not 
to pass out of this realm (stanza 11) one dedicates one’s source of 
virtue to be a cause for all beings to attain enlightenment (stanza 12). 
Thus the seven limbs-refuge, declaring faults, rejoicing, 
offering, urging Dharma taught, requesting teachers to remain and. 
dedicating—are performed. 

Just how one dedicates the merit towards all creatures’ attain¬ 
ment of Buddhahood involves a brief (stanza 13, lines 1 & 2), extensive 
(stanza 13, lines 3 & 4 to stanza 69) and a condensed (stanza 70) 
dedication. The extensive dedication itself has two main sections: 

(i) dedicating one’s sources of virtue for the time being to be a 
cause for practising the limitless activities of the Conquerors’ 
Sons for the welfare of others (stanzas 13, lines 3 & 4 to stanza 
63) Which constitutes the means for accomplishing complete 
enlightenment; and 

(ii) dedicating one’s merit ultimately to be a cause for fulfilling 
the welfare of sentient beings by the spontaneous virtuous acti¬ 
vity that arises but of the attainment of Buddhahood (stanzas 

64 to 69). 

(i) The extensive dedication for a temporary purpose: 
This has three aspects: (a) activating the awakening mind which is 
the basis for the activities of Awakening Warriors and is the sole 
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entrance into the path of the Great Vehicle (stanza 13, lines 3 *4); 
(b) in relying on a true spiritual friend as the means for accomplishing 
the intent of the awakening mind (stanza 14), one listens to his advice 
and pledges to accomplish the purpose of such advice (stanza W 
which has three divisions; 

(1) aspiring not to be separated from the teachers who eluidate 
the path and spiritual companions who, as Bodhisattvas, may 
be one’s spiritual companions or one’s teachers (stanza 14); 

( 2 ) listening to instructions on the practices (stanza 15, lines 

& 2) and promising to accomplish one’s purpose in accordance 
with whatever is wished for (stanza 15, lines 3 & ). an 

(3) having achieved everything essential for the practice (stanza 
16), aspiring to uphold and cherish adherents (stanza 1 ) 

and (c) the method of practising the actual activities of the 

Conquerors’ Sons which are the means for fulfilling the significance 

of one’s pledge (stanzas 18 to 63). This last major section (c) has 
four main divisions : 

(1) aspiring to practise the ten transcending perfections, thereby 
maturing one’s own mental and physical continuum for the sake 
of others (stanzas 18 to 47); 

(2) aspiring to practise the four abodes of purity (Brahma- 
viharas) which are the completely perfect thoughts for accom¬ 
plishing the welfare of others (stanzas 48 to 51); 

(3) aspiring to actualise the four kinds of pure vision (the “four 
eyes”) and the five types of heightened awareness that are the 
causes for rapidly accomplishing the welfare of oneself and 
others (stanza 

(4) having achieved that, aspiring to fulfil the various hopes of 

every living being (stanzas 53 to 63). 

Aspiring to work for one’s own welfare so as to be able to 
aid others has two main divisions (C 1, A & B) 

(A) the way to practise the first five transcending perfections 
that mainly involve accumulating the “collection” of physical merit 
as the principal cause of a Buddha’s Body of forra(RupakSyai gzugs- 
sku) (stanzas 18 to' 40); and (B) the way to practise the last five 
perfections that mainly involve amassing the “collection” of pristine 
awareness by which one actualises the Buddha’s Body of Truth 
(Dharmakaya; chos-kyi-sku) (stanzas 41 to 47). 
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(A). has two divisions: practising the first three perfections 
such as giving, which am exclusive principal causes for the perfect 
Body c f Form; and practising the next two, virnnr a„J meditative 
stability, which ate causes common to the attainment of both Form 
and Truth Bodies. 


he techniques for practising the first three perfections involve, for 
the practice of giving, giving mankind wealth and possessions (stanza 
18), giving away one’s body and flesh (stanza 19) and giving in general 
(stanza 20); practising ethical discipline (stanzas 2! to 24); and 
practising patience (stanzas 25 to 28). It is pointed out with regard 
to the line in stanza 22 stating “may I always be happy m places of 
solitude 1 ’that generally the main form of solitude for Awakening 
Warriors is for their mind to avoid the stain of self-cherishing and not 
for their body to .avoid the bustle of the world. However here this 


verse is considered to be for the beginner who has not gained stability 
in the practice. Stanza 24 implies that one’s ethics are not torn by 
weakening the root vows of the Bodhisattva, are unmixed with 
coneern for one’s welfare alone, are unsoiled by even slight faults, and 
pacify all obscurations to liberation and to omniscience. 


The next four stanzas relate to the practice of patience: 25, 26 
and the first half of 27 indicate the patience of ignoring the banner, 
the second half of 27 to the patience of willingly taking on misery 
and stanza 28 to the patience of being absolutely certain about the 
teachings on the profound subject of emptiness. This last kind of 
patience means that initially when one hears about the profound 
mode of abiding, because of unfamiliarity with it, automatically fear 
and doubt will arise. However, on the second spiritual path of 
preparation one develops one’s conceptual understanding of emptiness 
so that on the third path of seeing, when one has direct perception of 
emptiness, one has no fear or doubts about emptiness. His at this 
stage that one is said to have the patience of being absolutely certain 
about the teachings on selflessness. 

The way of practising the common causes for botn Form and 
Truth Bodies of an Awakened Being involves developing enihsiastie 
vigour (stanzas 29 to 34) and meditative stability (stanzas 35 in 40). 


Enthusiastic vigour is the opposite of laziness, of which there are 
three general types: slothfulness and idleness (opposed by the aspiration 
of stanza 29) which is usually understood as laziness, is an avoidance 
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, . i, s i,nilar to procrastination; the laziness of being 

of useful tasks an actions (counteracted by stanzas 30 & 

MM ?I” ! jrSil^ instead Of being ad,acted to 

31) is a shirking of rep time; an d the laziness of 

Dharmic activities, P of 5e if. C onfidence (opposed by 

belittling or despising . g f delusions 0 f incapability 

,h 'r P, Tlu T *too difficult, howcauido 
• t T us , s vL in Mowing the Mabay.ua path of the runs-. 
'IdiMWrfeciion, that one develops a fearless and mtreptd aWude 

. capable of surmounting any apparent difficulties. 

n 00 tn 32 constitute the aspiration to practise enthus- 
Sfianzas 2 t he benefit of sentient beings. Stanza 33 

iast ,c vtgourof * of which is m armour because 

refers to donning'h 8 ts one from hindrances. 

all wholesome practices. 

Thp asriiration to practise meditative stability (dhyana; bsam- 
“Tim stanzas(3 S to 40). Stanza 35 refers to the asptra- 
g ,aa)is covered in m ^ ’ nm , ifc; stanzas 3fc & 

lion to remain » the h pp if cmot ional afflictions; and stanzas 

kcvs-"':!;;..-----*; 

form or formless states, bat then parp so ■ » Mfcn* 
with the mental and physical ecstac.es They do not a 
“ . o these form and formless realms by which they 

actual concentrations and the formless realms y 
take birth there because they are skslful in applying the mein 
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Also, though they may willingly take birth in form realms, it is not 
appropriate for them to do so in the formless realms because in such 
realms where beings have no form at alt there is no way to achieve 
the welfare of others. 

(B) The way to practise the last five transcending perfections, 
which mainly involve the amassing of the “collection” of pristine 
awarenss (jfiana; ye-shes) as the proximate cause of the perfect Body 
of Truth has five divisions: the aspiration to practise the perfections 
of intelligent or discriminating awareness (stanzas 41 to 43}; of 
skilful means (stanza 44); of prayer (stanza 45); of strength (stanza 46) 
and of pristine awareness (stanza 47). 

Although it does not specify in the Tibetan commentary, the 
aspiration to practise the perfection of intelligent awareness seems 
to be divided into the intelligent awareness perceiving the ultimate 
understanding of the actual way things exist (gnas-lugs rig-pa 
don-dam rtog-pa’i shes-rab) (stanza 47), perceiving the conventional 
understanding of the five realms (hell, ghost, animal, human and 
celestial realms) (stanza 42), and perceiving the techniques for acting 
for the welfare of sentient beings (stanza 43). 

Stanza 47 on the aspiration to practise the perfection of pristine 
awareness refers to “acting under the power of the intelligent 
awareness perceiving things as they are” (in contradistinction to the 
intelligent awareness perceiving as many things as there are). Any 
kind of phenomena lacks even an atom of inherent existence and yet 
nominally, without investigation or analysis, cause and effect, samsara 
and nirvana can be accepted. Moreover, the acceptance of tins is 
not merely from the point of view of someone else but is taken as 
being evident from one’s own side. In that way there are two points 
of view: (nominal) appearance (or conventional reality) .and emptiness 
(or ultimate reality). Ascertaining one should not harm t.ie 
ascertainment of the other, in' fact it should serve to compliment 
one’s understanding of the other. Anyone who has such an 
understanding is knota as someone who perceives ihe abiding nature 
of dependent relationships and who can be counted as a follower of 
the Great Middle Way. 

Incidentally, Aryasura, the renowned author of this leu, seems 
to be a follower of the philosophy of the protector N«gaijutta. 
Such a pare view can be understood especially from the writings of 

Lo-zang dr’ag-pa (Tseng Khapa) and his spiritual sons. 
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This completes the explanation of how to practise the ten 
transcending perfections for ripening one's own mental and physical 
continuum. 

2. Aspiring to work for the welfare of others is covered 
in three sections (c 2, 3 & 4) t 

(62) The aspiration to practise the “four abodes of puri y 
constitute the perfect thought for acting to accomplish the w am of 
others has lour points: how to practise lmmeasurabe p 
(stanza 48); immeasurable compassion (stanza 49); immeasurable joy 
or pleasure (stanza 50); and immeasurable equanimity (rtana W 
The actual four immeasurable thoughts, suchas purebve e*«a,rcd 
by depending on the mind which has meditative s ability s * bw. 
Each of the four immeasurables can be divided into three , that 
apprehending sentient beings; that apprehending the ° f 

phenomena; and that apprehending the unapprehendablc, or emp^mBS 
as found in the homage of Chandrakirti's Supplff » 
W’-Madhyamakavatara). The, are known as the our Mm item 
or “abodes of purity” because one must attain themiin orto to be 
bom into the Abode of Brahma. It is not possibk f °‘ f * 
being not to have experienced these four immeasurable tcelings 
his mind continuum at some stage in the past It«: stetd thatthey 
are “immeasurable because the examples ‘hem are tailless and 
the object of them extends over the vastness of the cosmos . y 
are also known as “immeasurable” because their beneficial advantages 

are immeasurable.^^ ^ attain the Buddha's powers and 

heightened awarenesses which are the causes for rapidly accomp ishiug 
the welfare of oneself and others is covered in stanza 52. There are 
ten powers such as those over life and property, and five kinds of 
heightened awareness such as that of celestial vision. 

The ten powers are the understanding of (i) what is possible and 
what is not; (ii) the relationship between actions and the waytttey 
ripen; (Hi) the various realms in-the world; (iv) the various aspirations 
and dispositions of sentient beings pertaining to their spiritual develop¬ 
ment; (v) the higher and lower intellectual faculties of other beings, 
(vi) the inner path that leads to the realisation of everything; (vn) the 
(four) states of meditative stability, the (eight) emancipations, the 
(three) meditative absorptions, the (nine) meditational realisations, 
as well as the emotional afflictions that pertain to them all and their 
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purification; (viii) the recollection of previous lives; (ix) the death, 
transmigration and rebirth of beings through celestial vision; and 
(x) the termination of contaminated responses. 

The six kinds of heightened awareness are: (i) ihe ability to 
create magical emantions; (ii) the divine ear; (iii) the cognition of 
other’s thoughts; (iv) the recollection of past lives; (v) celestial vision 
and (vi) the termination of contaminated actions. There are four 
kinds of analytical knowledge of the meaning of things, of phenomena, 
of languages and of ready speech. Mystical spells involve the ability 
to gain power over others in order to aid them on the path. There 
are three doors to emancipation: understanding emptiness, .signlessness 
and wishlessness. 

(c4) Having acheived all that, aspiring to fulfil the various 
wishes of every living being has three divisions: achieving the welfare 
of sentient beings by (i) intuitively realising the activities of a Fully 
Awakened Being (stanzas 53 to 55); (ii) being friendly and amiable 
(stanza 56) and by them just recollecting one’s name (stanza 57 ); 
and (iii) by becoming the various things they require (stanzas 
58 to 63). 

The first of these has three aspects: aspiring to intuitively realise 
the deeds of a Fully Awakened Being (a) in worlds where even his 
name is unheard (stanza 53); (b) in worlds that have not been 
approached by Buddha (stanza 54); and (c) in order to tame those 
sentient beings who have proven difficult to tame by many Awakened 
Beings (stanza 55). 

The last, achieving the welfare of sentient beings by becoming 
the various things they require, has three sections; doing so by 
oneself (a) becoming the various requirements of beings (stanzas 58 & 
59); (b) aspiring to satisfy the various necessities for ongoing beings 
by them merely recollecting oneself (stanzas 60 & 61); and (c) yearning 
for sentient beings to have all they need merely by them recollecting 
one’s name (stanzas 62 & 63). 

This completes the explanation of how to practise tor the time 
being the infinite activities of the Conquerors’ Sons that are the means 
for accomplishing great awakening. 

(ii) The extensive dedication for an ultimate purpose 

The ultimate decication that causes one to accomplish the wel¬ 
fare of sentient beings by spontaneous Buddha-activity through 
attaining the final stage of existence is covered briefly (stanzas 64 
& 65) and extensively (stanzas 66 to 69). 




62 WA$ORA'S ASPIRATION 


The extensive dedication involves (a) wishing to have a ret ®“® 
of perfect disciples once one has attained Buddhahood (s 
66), (b) yearning to actualise a completely perfect realm where a y 
kind of awakened activity will be performed (stanza 67), ,(c) P 
to accomplish completely perfect Buddlia-activity for taming i P 
(stanza 68) and (d) dedicating one’s merit as a cause for at g 
perfect mastery over elucidating the Dharma when one is fully awak ¬ 
ed (stanza 69). Stanza 67 is an aspiration to purify one s realm once 
Buddhahood has been attained. It is a feature of such a rea m a 
it is impossible for a being born into it to later be born in 
ihe.three lower destinies (of hell, ghost or animal). Stanza 68 a 
prayer yearning to continue, for as long as space exists, one s 
spontaneous activities for the welfare of sentient beings In stanza 
69. entering nirvana, the state beyond sorrow, refers to the death 
an Awakened Being after he has completed his activities. 

The final stanza covers the condensed dedication. 

('D) The meaning of the colophon 
The author of this text is the master known as “the teacher 
keeping his pledges whose eloquence beneto others and who ab,d« 
in solitude" (hio-dpon bstun-pa gZhan-la phan-pa l-dbyang 
dgompa-pa; Parahitagho 5 a Araqyaka), He is known by the other 
name of Aryasura (dpal-ldan dpa’-bo). “He has penetrated the 
meaning of all Buddhist scriptures. Once he had ventured into the 
midst of a forest and was carried away by a tiger. Overwhelmed by 
compassion he composed the Aspirational Prayer in Seventy Stanzas in 

order to accomplish the welfare of living beings." _ _ 

The translators were the Indian abbot Dharma-Shri-prabha and 
the Tibetan monk (Pandej Pal-gyi-lhun-po’i-de (dPal-gyi lhun-poVsde) 
'who translated and checked it before settling it into Tibetan from 
Sanskrit. 

This translation into English has been made by the Tibetan Bhikshu, 
Acharya L.T. Doboom Tutku, and the New Zealand Upasaka, B C. 
Beresford. The root text itself is No. 5936 in the Suzuki Research Founda¬ 
tion Catalogue of the Peking edition of the Tibetan Tripitaka. The 
commentary was made from the Miscellaneous Works oftheAl-kmmg 
Venerable Master {Gendun Gyatso): the Commentary to the Aspirational 
Prayer in Seventy Stams” in the possession of the venerable Geshc, Ngawan 
Dhargyey. The assistance of Dr. A. M. Rozario of the Namgyal Institute 
of Tibetology 'in Gangtok, Sikkim, is gratefully acknowledged for 
supplying a copy of a folio missing in the commentary. By this brief work 

may the hopes of all beings be accomplished. 
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English Tibetan Sanskrit 

absorption Ung-nge-’dzin samaditi 

altruistic mind 

generation sems-bskved Iwdhidtia-utpaddna 

analytical knowledge so-so-rig-pa 

awakening mind/mind 

intent on Buddhahood byang-chub-kykems bodhicitta 

Awakening Warrior byang-chub-sems-dpa' bodhisattva 

conceptions rnam-rtog vikaipa 

concentration/meditative 

stability bsara-gtan dhyana 

Conqueror rgyal-ba jina 

creatures skye-bo 

dependent relationships rten-’brel pralityasamutpSda 

discriminating intelligence/ 

intelligent awareness shes-rab prajna 

emancipation/liberation thar-pa moksha 

embodied beings lus-can 

emotional afflictions/ 

defilements nyon-mongs kielh.l 

emptiness stong-pa-nyid shunvata 

ethical discipline tsul-khrims shila 

excellences/qualities yon-tan gun a 

full awakening ' byang-chub bodhi 

fully awakened being sangs-rgyas buddhu 

great compassion thugs-rje chen-po mahakarupa 

heightened awareness mngon-shes abhijnaha 

hungry spirits'ghosts yi-dvags preta 

inherent existence rang-bzhin-gyis-grub- 

pa svabhavisiddhi 

inner calm zhi-gnas shamatha 

latent tendencies bag-rival vasaiu 

Listener nyan-thos shriivaka 

love/pure love byams-pa maitri 
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Middle Way 
misery i suffering 
mystical spells 
nominally 

ongoing beings/,..existence 
path of preparation 
path of seeing 
perfect body of form 
perfect body of truth 
power 

pristine- primordial 
awareness 

realm of bad migration/ 

unfortunate destiny 
selflessness 
Solitary Realiser 
spiritual level 
Subduer 

state beyond sorrow 
Those Gone to Bliss 
Truth of Dharma/doctrine 
transcending perfection 
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pto AVALOKITE$HVARA (Tib: 'phags-pa sPyan-ras-gzigs ): the 
■ Ope Compassionately Gazing Upon the World in his four-armed aspect. 

I fyonze statue, gilded, 7j inches high, c. 18th cent, in the private 
I:collection of H. H. the Dalai Lama housed in the Museum of the Library 
lof/Tibe t an Works’ & Archives. 


TRANSLATORS’ NOTE 


Throughout history man has complained of the degeneration of 
his times. The present day is no exception. People, rich or poor, 
powerful or weak, suffer from one form of misery or another. 
Whether they attempt to confront this reality or withdraw and isolate 
themselves from it, the suffering of mankind remains. Although war, 
poverty, disease and mental dissatisfaction continue to plague the 
world, an individual should never blame others for such problems. 
The true object of blame for all misfortune is the self-cherishing 
attitude of those who are directly involved in such confusion. This 
self-cherishing attitude narrows an individual’s outlook to his own 
likes and dislikes and is the motivating force behind the continued 
creation of his unhappiness. 

All beings wish to be happy and free from misery. Although 
scientific development, modern weapons and abundant material 
progress may alleviate the temporary effects of dissatisfaction, such 
external means can never totally eradicate its fundamental cause, 
The true solution is to cultivate deep human compassion, love and 
respect for others. Whether a person is a Buddhist or Christian, a 
follower of a specific religion or simply a believer in non-violence and 
morality, good human qualities such as kindness, generosity, humility 
and compassion are preferred by all, By cultivating such altruistic 
and beneficial attributes, the cause of suffering, self-cherishing, will 
gradually diminish. This, in turn, will promote unity and harmony 
among human beings of all nations. 

In Buddhist teachings compassion, the wish that all beings be 
separated from their suffering, plays an especially important part. 
In order to help others be free from misery, Buddha taught that the 
most effective way is to attain the fully purified state Beyond Sorrow 
(Nirvana), The wish to do so for the sake of oneself and all others 
is known as the enlightened motivation of the awakening mind 
(Bodhicitta). The source of such a selfless motivation is compassion, 
and its result-accomplished by means of the six transcending perfec¬ 
tions (paramitas) : selfless giving, ethics, patience, enthusiastic 
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A SOURCE OF ALL POWERFUL ATTAINMETS 


by 

H. H. the fourteenth Dalai lama 
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INTRODUCTION 

To Avalokiteshvara, my Spiritual Master, 
the full moon-like essence 
Of the Buddhas’ vast compassion 
and the radiant white nectar 
Of their all-inspiring strength, 

I pay my deep respect, 

I ‘shall now disseminate to all other beings 
the standard practice of this profound yoga. 

The root of every inspiration and powerful attain¬ 
ment (siddhi) lies solely with the Spiritual Master (the 
Lama or Guru), As such he has been praised in both 
sutras and tantras 1 more than once. He is of funda¬ 
mental importance because the basis for achieving ever¬ 
lasting happiness is requesting him to teach the undis¬ 
torted path. Thinking of him as being inseparable from 
the specific meditational deity with whom you feel a spe¬ 
cial affinity, you should visualise the two as one. 

The vitality of the Mahayana tradition comes from 
compassion, love and the altruistic aspiration to attain 
Enlightenment (Bodhicitta) in order to effectively help all 
creatures become free from their suffering. Moreover 
the importance of compassion is emphasised throughout 
all stages of development. Therefore, if you wish to 
combine Avalokiteshvara, the meditational deity of com¬ 
passion, with your own root Guru, first gather fine 
offerings in a suitable place. Sitting on a comfortable 
seat in an especially virtuous state of mind take refuge, 
generate an enlightened motive of the awakening mind 
and meditate on the Four Immeasurables. 
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PRELIMINARIES 

I. Refuge Formula 

Namo Gurubhyah In the Spiritual Masters 
I seek refuge, 

Namo Buddhaya In the Awakened One 
I seek refuge, 

Namo Dharmaya In his Truth 

I seek refuge, 

Namo Sanghaya In the Spiritual Aspirants 

I seek refuge, 

II The Generation of the Enlightened Motive 

In the Supreme Awakened One, His Truth 

and the Spiritual Community, 

I seek refuge until becoming Enlightened, 

By the merit from practising giving 
and other perfections, 

May I accomplish Full Awakening 
for the benefit of all. 

III The Four Immeasurables 

May all sentient beings possess happiness 
and the cause of happiness. 

May all sentient beings be parted from suffering 
and the cause of suffering. 

May all sentient beings never be parted from 
the happiness that has no suffering, 

May all sentient beings abide in equanimity 
without attachment or aversion 
for near or far. 

Recite these prayers three times each. 
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ACTUAL PRACTICE 

/. Purification 

May the surface of the Earth in every direction 
Be stainless and pure, without roughness or fault, 
As smooth as the palm of a child’s soft hand 
And as naturally polished as lapis lazuli*. 

May the material offerings of gods 8 and of men, 
Both those set before me and those visualised 
Like a cloud of the peerless offerings of 
Samantabhadra,* 

Pervade and encompass the vastness of space. 

OM NAMO BHAGA-VATE, 

VAJRA-SARA PRA-M ARDA-NE, 
TATHA-GATA-YA ARHA-TE, 
SAMYAK-SAM-BUDDHA-YA. 

TADYA-THA, OM VAJRE VAJRE 
MAHA-VAJRE, 

MAHA-TEJRA VAJRE, MAHA-VIDYA VAJRE, 
MAHA-BODHICITTA VAJRE, 
MAHA-BODHI-MAN-DOPA 
SAMKRAMA-NA VAJRE, 

SARVA-KARMA AVARA-NA VISHO-DHANA 
VAJRE SVA-HA. 

Recite this purification mantra three times . 
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By the force of the truth of the Three Jewels 
of Refuge, 

By the firm inspiration from all Bodhisattvas 
and Buddhas, 

By the power of the Buddhas who have fully 
completed 

Their collections of both good merit and insight, 

By the might of the Void, inconceivable and pure, 
May all of these offerings be hereby transformed 
Into their actual nature of Voidness. 

In this way bless the surroundings and the articles of offering, 

II Visualisation 

In the space of the Dharmaksya 5 
of great spontaneous bliss, 

In the midst of billowing clouds 
of magnificent offerings, 

Upon a sparkling jewelled throne 
supported by eight snow lions, 4 
On a seat composed of a lotus in bloom, 
the sun and the moon, 7 
Sits supreme Exalted Avalokiteshvara, 
great treasure of compassion, 

Assuming the form of a monk 
wearing saffron-coloured robes. 

0 my Vajradhsra Master, kind in all three ways/ 
Holy Lozang Tenzin Gyatso, 

Endowed with a glowing fair complexion 
and a radiant smiling face, 

Your right hand at your heart 

in a gesture expounding Dharma 
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Holds the stem of one white lotus 
that supports a book and sword,* 

Your left hand resting in meditative pose 
holds a thousand-spoked wheel. 10 
You are clothed in the three saffron 
robes of a monk, 11 
And are crowned with the pointed, 
golden hat of a Pandit. 12 

Your aggregates, sensory spheres, senses, 
objects and your limbs 
Are a mandala complete with 

the Five Buddhas and their consorts, 53 
Male and female Bodhisattvas 
and the wrathful protectors. 

Encircled by a halo of five brilliant colours . 51 
My Master is seated in full vajra posture, 

Sending forth a network of cloud-like self-emanations 
To tame the minds of all sentient beings. 


Within his heart sits Avalokiteshvara, 
a wisdom being, 18 
With one head and four arms. 

His upper two hands are placed together, 
His lower two hands hold a crystal rosary 
and white lotus. 1 * 

He is adorned with jewelled ornaments 
and heavenly raiment. 
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ON COMPASSION 

Over his left shoulder 

an antelope skin is draped," 

And cross-legged he is seated 
on a silver moon and lotus. 1 ® 

The white syllable HRIH 

a concentration being at his heart, 

Emits brilliant coloured light 
in all the ten directions. 

On my Master’s brow is a white OM j(, 
within his throat, a red AH 
At his heart, a blue HUM |, 

from which many lights shine out 
in myriad directions, 

Inviting the Three Jewels of Refuge 

to dissolve into him: 

Transforming him into the collected essence 
of the objects of refuge. 

Jn this manner visualise the Spiritual Master. 

III. The Seven-Limb Prayer 

Prostrating 

Your liberating body is fully adorned with 

all the signs of a Buddha; 

Your melodious speech complete with afl 
sixty rhythms flows without hesitation, 

■*TS£SltE5!-- 
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Offering 

Material offerings of my own and 
of others, 

The actual objects and those that 
I visualise, 

Body and wealth, and all virtues amassed 
throughout the three times, 

I offer to you upon visualised oceans of 
clouds like Samantabhadra’s offerings. 

Confessing 

My mind being oppressed by the stifling 
darkness of ignorance, 

I have done many wrongs against 
reason and vows, 

Whatever mistakes I have m^de in 
the past, 

With a deep sense of regret I pledge 
1 never fo repeat them 

And without reservation I confess 
everything to you. 

Rejoicing 

From the depths of my heart 
I rejoice 

In the enlightening deeds 
of the sublime Masters 

And in the virtuous actions 
past, present and future 

Performed by myself 
and all others as well, 

And by ordinary and exalted beings 
of the Three Sacred Traditions." 
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ON COMPASSION 

Requesting 

I request you to awaken every 
living being 

From the sleep of ordinary 
and instinctive defilements 
With the divine music 

of the Dharma’s pure truth, 

Resounding with the melody 
of profoundness and peace 
And in accordance with the dispositions 
of your various disciples. 

Entreating 

I entreat you to firmly establish your feet 
Upon the indestructible vajra throne 
In the indissoluble state of E-WAM, 51 
Until every sentient being 
gains the calm breath of joy 
In the state of final realisation, 
unfettered by the extremes 
of worldliness or tranquil Liberation. 

Dedicating 

I totally dedicate my virtuous actions 
of all the three times, 

So that I may receive continuous care 
from a Master, 

And attain Full Enlightenment 
for the benefit of all, 

- Through accomplishing my prayers, 
the supreme deed of Samantabhadra. 
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ON COMPASSION 

TV. The Mandala Offering 87 

By directing to the 
Fields of Buddhas 
This offering of a 

mandala built on a base, 

Resplendent with flowers, 
saffron water and incense, 

Adorned with Mount Mem 
and the four continents, 

As well as the sun and the moon, 
may all sentient beings 
Be led to these Fields. 

This offering I make 

of a precious jewelled mandala, 

Together with other 

pure offerings and wealth 
And the virtues we have collected 
throughout the three times 
With our body, speech and mind. 

0 my Masters, my Yidams 1 * and the 
Three Precious Jewels, 

I offer all to you with unwavering 
faith. 

Accepting these out of your boundless 
compassion, 

Send forth to me waves of your inspiring 

strength. < . 

Om Idam Guru Ratna Mandalakam Nirvata Yamt 

Thus make the offering of the mandala 
together with the Seven-Limb Prayer. 
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V■ The Blessing by the Master 

From the HR1H j?j§ in the heart 

of Avalokiteshvara, 

Seated in the heart of 
my Venerable Master, 

Flow streams of nectar 
and rays of five colours 
Penetrating the crown, of 
my head, 

Eliminating all obscurations 
and endowing me with both 
Common and exclusive powerful attainments. 

OMAH GURU VAJRADHARA 
VAGINDRA SUMATISHASANA DHARA 
SAMUDRA SHRIBHADRA 
SARVASIDDHI HUM HUM 

Recite the mantra of the Spiritual Master as many 
times as possible. 

VI. The Prayer of the Graduated Path 

Bestow on me your blessings 
to be devoted to my Master 
With the purest thoughts and actions, 
gaining confidence that you. 

0 compassionate hoi; Master, are the basis 
of temporary and everlasting bliss, 

For you elucidate the true Path 
free from all deception, 

And embody the totality 
of refuges past number. 
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Bestow on me your blessings 
to live a life of Dharma 
Undistracted by illusory 
preoccupations of this life, 

For well I know’ that these 
leisures and endowments 
Can never be surpassed by 

countless treasures of vast wealth, 

And that this precious form 
once attained cannot endure, 

For at any moment of time 
it may easily be destroyed. 

Bestow on me your blessings 
to cease actions of mon-virtue 
And accomplish wholesome deeds, 
by being always mindful 
Of the causes and effects 

from kind and harmful acts, 

While revering the Three Precious Jewels 
as the ultimate source of refuge 
And most trustworthy protection 
from the unendurable fears 
Of unfortunate rebirth states. 

Bestow on me your blessings 

to practise the three higher trainings, 28 
Motivated by firm renunciation 
gained from clear comprehension 
That even the prosperity 
of the Lord of the Devas* 1 
Is merely a deception, 

like a siren’s alluring spell. 
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Bestow on me your blessings 
to master the oceans of practice, 

Cultivating immediately the supreme 
Enlightened Motivation, 

By reflecting on the predicament 
of all mother sentient beings, 

Who have nourished me with kindness 
froni beginningless time 
And now are tortured while ensnared 
within one extreme or other, 

Either on the wheel of suffering 
or in tranquil Liberation. 

Bestow on me your blessings 
to generate the yoga 
Combining mental quiescence 
with penetrative insight, 

In which the hundred thousand-fold splendour 
of Voidness, forever free from both extremes,* 5 
Reflects without obstruction 

in the clear mirror of the immutable meditation. 

Bestow on me your blessings 
to observe in strict accordance 
All the vows and words of honour 

that form the root of powerful attainments, 
Having entered through the gate 
of the extremely profound Tantra 
By the kindness of my all-proficient Master. 
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Bestow on me your blessings 
to attain within this lifetime 
The blissful Great Seal 

of the Union of Body and Wisdom,** 

Through severing completely 
my all-creating karmic energy. 

With wisdom’s sharp sword 

of the non-duality of Bliss and Voidness 17 

Having made requests in this way for the development in your 
mind-stream of the entire paths of Sutra and Tantra , and thus 
having done a glance meditation on them, now recite the six - 
syllable mantra in connection with the merging of the Spiritual 
Master into your heart. 

VII The Merging of the Spiritual Master 

My supreme Master, requested in this way, 

Now blissfully descends through the crown 
of my head 

And dissolves in the indestructible point 
At the centre of my eight-petalled heart 
Now my Master re-emerges on a moon and lotus, 
in his heart sits Avalokiteshvara, 

Within whose heart is the letter HRIH *§ 
Encircled by a rosary of the six-syllable mantra, 
the source from which streams of nectar flow, 
Eliminating all obstacles and every disease 
And expanding my knowledge of the scriptural 
and insight teachings of the Buddha. 

Thus I receive the entire blessings 
Of the Victorious Ones and their Sons, 

And radiant lights again shine forth 
To cleanse away defects from all beings 
and their environment. 
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In this way I attain the supreme yogic state ” 
Transformmg every appearance, sound and thought 
Into the three secret ways of the Exalted Ones.- 


After completing the above , recite the $ix*n% 
°M MANIPADME HUM , as many Urtm * 
Upon conclusion recite once the hundredth 
of Vajrmttva. 


A ! e mantra, 
<n possible. 

ktk mantra 


kjm vnjMjAnvA SAMAYA MANT PA I \YA 
VAIRASATTVA TVENO PATISHTA, DIRDHO 
ME BHAVA, SUTOSHYO ME BHAVA Sl'PO. 
SHYOME BHAVA, ANU RAKTO ME BHAVA 
SARVA SIDDHAM ME PRAYACCHA SARVA* 
KARMA SUCHA ME, CITTAM SHRIVAM 
KURU HUM, HA HA HA HA HOH, BHAGA VAN 
SARVATATHAGATA.VAJRAMA ME Ml N'CA 
VAJRA BHAVA, MAHA SAMAYA SATTV\ \H 
HUMPHAT. " 


VIII. Dedication 

In the glorious hundred thousand-fold radiance 
of the youthful moon of wholesome practice. 
From the blue jasmine garden of the Victorious 
Treasure Mind’s method of Truth,” 

May the seeds of explanation and accomplishment 
germinate and flower across this vast Earth; 
May the ensuing auspiciousness beautify everything 
until the limit of the universe.* 1 
By flying high above the three realms** 

The never-vanishing great jewelled banner 
of religious and secular rule” 

Laden with millions of virtues 
and perfect accomplishments, 

May myriad wishes for benefit 
and bliss pour down. 
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Having banished afar the dark weight 
of this era’s degeneration, 

Across the extent of the Earth— 
a sapphire held by a celestial maiden— 

May all living creatures overflow 
with spontaneous gaiety and joy 
In the significant encompassing brilliance 
of happiness and bliss. 

In short, 0. protector, 

by the power of your affectionate care, 

May I never be parted from you 
throughout the rosaries of my lives. 

May I proceed directly, 
with an ease beyond effort, 

Unto the great city of Unification, 
the all-powerful cosmic state itself» 

Having offered prayers of dedication in this way, also rente 
others such as the “ Yearning Prayer of SamvabhXira's 
Activity" or H The Prayer of the Virtuous Beginning, Middle 
and End". K Upon conclusion recite the fallowing prayer. 

Conclusion 

By the force of the immaculate compassion 
of the Victorious Ones and their Sons, 

May everything adverse be banished 
• for eternity throughout the universe. 

May all favourable omens 

become increasingly auspicious, 

And may whatever is of virtue 
in the round of this existence 
or in tranquil Liberation 
Flourish and grow brighter 
like a new moon waxing full. 

* * * 
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COMPASSION 


This has been mitten at the repeated request of the 
Assistant Cabinet Minister, Mr, Shankam Gvume LJn 
Tobgyal who, with sincere faith and offerings, aAed me 
to write a simple and complete sddhana of she insenara 
bility of Avalokiteshvara and myself Tins demim t mains 
a short glance meditation on the entire Graduated Path 
and the mantras of the Master and Avaiokittihvara 
Although it is improper for me to write suck a deletion 
about myself, waves of inspiration of the Buddhas nn be 
received from ordinary beings just as relics cm come fr om 
a dog's tooth. 3 * Therefore, I have composed this with the 
hope of benefiting a few faithful disciples. 


The Buddhist monk 
Ngawang Lozang T«mn Gyitso 
maintaining the title of 
Holder of the White Lotus 
(Avalokiteshvara) 




A meditation on compassion 
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NOTES 


The sfitras are teachings of Buddha dealing with general sub- 
jects while the tantras concern esoteric matters. 

Lapis lazuli is a semi-precious gem, deep blue in colour and 
usually highly polished. 

-Gods” are those beings who abide in the celestial realms, the 
rebirth state with the least suffering within the cycle of existence 
(sarhsara). 

Samantabhadra is one or the eight Bodhisattvas of the Mala¬ 
ys, lineage. He is famed for the extensiveness of his offerings 
made to the Buddhas of the ten directions. 

“Bodhisaltva” litarally means “Courageously Minded One 
Striving for Enlightenment". A Bodhisaltva courageously 

endures any hardship to overcome ignorance and tte momm- 

turn of previous unskilful actions in order to attain Full Enligh¬ 
tenment for the benefit of all other beings. 

The Dharmakaya is the Truth Body of a Fully Enlightened 
Being. It is the final accomplishment of all practices and 
results from an accumulation of meditational insight. 

Four of the eight snow lions look upwards providing protection 
from interferences from above. Four gaze downwards protect- 
ing from thos<i below. 

The lotus, rising through the mire of a swamp, ^ ollses J^ 
purity of the Bodhisaltva who rises above the bonds of cyclic 
existence, uncontaminated by the confusion of the wor . e 
moon symbolises the conventional Enlightened Motion of 
Bodhicitta: the altruistic aspiration to attain Buddhahood 
the sake of others. The sun symbolises the ultimate Wisdom 


| of Bodhicitta: the direct cognition of Voidness, the true mode 

of existence. 

8, “Vajradhara Master” is a name given to a Tantric Master, 
indicating that he is considered inseparable from Buddha 
Vajradhara (Tib. Dorje Chang, Holder of the Yajra Sceptre), 
1 the tantric emanation of Buddha Shakyamuni. The Vajra is a 

1 symbol of strength and unity. He is kind in three ways by 

giving the empowerment to practise the deity yoga of Tantra, 
I the oral transmission that remains unbroken from ihe Enlight¬ 

ened One himself, and the oral explanation of the tantric 
j procedures based on his own experience, 

j 9. The white lotus symbolises the pure nature of the discriminat¬ 

ing wisdom of penetrative insight into Voidness. The knowledge 
j of this is symbolised by the book of scripture resting on the 

lotus together with the flaming sword of total awareness that 
cuts through the root of ignorance. The scripture is one of the 
“Perfection of Wisdom” (Prajnaparamita) sutfas, 

10. The thousand-spoked wheel signifies the turning of the Wheel 
of Truth (Dharmachakra), the teachings of the Buddha. 

11. The three robes stand for the three higher trainings in ethics, 
meditative stabilisation and discriminating wisdom. 

12. The golden hat of a Pandit symbolises pure morality. Its 
pointedness stands for penetrative wisdom, A Pandit is a 
master of the five major branches of knowledge: art, medicine, 

j grammar, reasoning and the inner or Buddhist sciences, 

j ■ 13. Meditation on the Five Buddhas, or Conquerors (Jinas), is 

utilised in tantric practice to purify the five aggregates (skan* 
dhas) and to transform the five defilements of greed, hatred,, 
' v,V self-importance, jealousy and ignorance into the five wisdoms, 
j The five aggregates are form, feeling, recognition, composi- 

I tional factors and consciousness. The five wisdoms are of 

voidness, equality, individuality, accomplishment and the 
mirror-like wisdom, The Five Conquerors are ofien mentioned 
\ in translations as “Dhyani Buddhas”. 
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14. The five colours are red, blue, yellow, green and white, They 
are associated with the Five Buddhas. 

15. A wisdom being (ye-shes sems-pa) is the actual implied being 
in one’s visualisation of a deity. Initially, in visualisation, one 
creates conceptually out of a relaxed but controlled imaginative 
concentration a mentally manifested being (dam-tsig sems-pa). 
This creation eventually merges with the wisdom being when 
one’s vision of the deity becomes non-conceptual. 

16. The beads on the crystal rosary held by Avalokiteshvara 
symbolise sentient beings. The action of turning the beads 
indicates that he is drawing them out of their misery in cyclic 
existence and leading them into the state Beyond Sorrow 
(Nirvana). The white lotus symbolises his pure state of mind. 

17. The antelope is known to be very kind and considerate towards 
its offspring and is therefore a symbol for the conventional 
Enlightened Motivation, the cultivation of a kind and compas¬ 
sionate attitude towards others. 

1?, The moon stands for the method by which one follows the 
spiritual path and engages in the conduct of the Bodhisattvas, 
The lotus symbolises the discriminating wisdom of insight into 
Voidness. 

19. There are thirty-two major and eighty minor signs that indicate 
the attainments of an Enlightened Being. 

20. The Three Sacred Traditions of Buddhism are those of the 
Shravakas, Pratyekabuddhas and Bodhisattvas. 

21. E-WAM is a Sanskrit seed syllable meaning “thus”. It symbo¬ 
lises the unity of the positive and negative aspects of cosmic 
energy which, in terms of the momentum from the past and the 
potentiality of the future, are unified in the present. 

22. The Yidam is the meditational deity with whom one identifies 
when practising tantric deity yoga. This should only be done 
after having received empowerment 'from a fully qualified 
Tamric Master. 


23. The three higher trainings (shiksas) are ethics (iblla), meditative 
concentration (samadhi) and discriminating wisdom (prajfia). 

24. Even Indra, the Lord of the Devas, will one day expend the 
accumulation of virtuous actions that cause him to hold one 
of the highest positions within the six realms of cyclic existence 
and he too will fall into a lower realm. 

25. The two extremes are the beliefs in either true self-existence or 
non-existence The Middle Way (Madhyamaka) shows a path 
that is neither of these. 

26. The Great Seal (mahamudra, phya-rgya chen-po) of the Union 
of Body and Wisdom (yuganaddha, zung-’jug) is the unity of 
the clear light (prabhasvara, ’od-gsal) and the illusory body 
(mayakaya, sgyu-lus), The illusory body is the finest physical 
body, a combination of energy (vayu, rlung) and consciousness 
(citta, sems). The clear light is the wisdom of the non-duality 
of Bliss and Voidriess. 

27. The non-duality of Bliss and Voidness is the bliss of the direct 
understanding of Voidness. 

28. The heart wheel (chakra) of the central psychic channel(nadl) 
has eight divisions. 

29. The three secret ways of the Exalted Ones are viewing all 
surroundings as a blissful abode (manijala) and all beings as 
manifestations of deities, hearing all sound as mantra and 
intuitively knowing everything to be empty of true existence. 

30. “Victorious Treasure Mind" is a name given to Mafijughri, the 
meditational deity embodying discriminating wisdom. His 
method of Truth is the direct cognition of Voidness. 

31. The limit of the universe is when all beings attain Full Enligh¬ 
tenment. 

32. The three realms are the realms of desire, form and formless¬ 
ness, 

33. Religious and secular rule refers to the form of government in 
Tibet prior to 1959. 


i 
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34 . The great City of Unification, the all-powerful cosmic state, is 
Buddh'ahood. 

35. “Bhadracharyapraoidhana” (bzang-po spyod-pa’i smon-lam) 
is the “Yearning Prayer of Samantabhadra s Activity . Thog- 
mtha’-ma” by rJe Tsong-kha-pa is “The Prayer of the Virtuous 
Beginning, Middle arid End”. 

36. Once in Tibet a very devout woman asked her son, who journeyed 
on trading expeditions to India, to bring back for her a relic of 
Buddha. Although the son went three times, each time he for¬ 
got the promised reljc. Not wanting to disappoint his mother 
again, he picked ijp a dog’s tooth as he was nearing home on 
his last journey and reverently presented that to her. She was- 
overjoyed and placed the tooth upon the family altar. She 
then made many devotions to the “holy tooth” and, to the 
amazement of her son, from the tooth came several true relics. 


ACTIVATING BODHICITTA 
THE AWAKENING MIND 

by 


His Holiness the fourteenth Dalai Lama 





Outline 


10 $ Translator's Note 


The following exposition by His Holiness the present Dalai 
Lama on developing great compassion and activating the awaken¬ 
ing mind is adapted from a discourse on Nagarjuna’s Precious 
Garland (Rin-chen-’phreng-ba; Ratnamala) given in Feburary, 
1975, in the main temple at Thekchen Choling, Upper Dharamsala, 
India. The translation was undertaken by Gonsar Rinpoche at the 
instigation of the Swiss nun, Mme, Ansermet, was transcribed by 
Brian Grabia and prepared and written in its present form by 
Brian Beresford at the Translation Bureau of the L.T.W.A. in 
June/July, 1978. 

For a translation the root text of the Precious Garland, c.f. 
Nagarjuna and the Seventh Dalai Lama, The Precious Garland and 
the Song of the Four Mindfulnesses, transl. by Jeffrey Hopkins and 
Lati Rinpoche (London : Allen & Unwin; New York: Harper & 
Row, 1976). 
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Introduction 


The precious awakening mind of bodhicitta, which cherishes 
other sentient beings instead of oneself, is the trunk of the Bodhi - 
sattva's practice—the path of the Great Vehicle. It is the base and 
foundation of all the activities of an Awakening Warrior, a Bodhi- 
sattva— activities which are, for ordinary beings, even difficult to 
rejoice in. This awakening mind transforms all one’s wholesome 
actions into a catalyst for the attainment of Buddhahood. This is 
an ultimate state of mind that will enable us to accomplish our own 
welfare as well as that of all other sentient beings. For these 
reasons the great beings and saints keep this altruistic mind of 
bodhicitta as their essential practice. 

Although this mind is something which is difficult to activate, 
it is absolutely necessary for us to make an effort to generate it 
within ourselves. At this time we are very fortunate, not just 
to have a human birth, but to have come in contact with the 
MahSySna Dhama-t\\z teachings of the Great Vehicle’s path. 
We have the opportunity to emulate the practices of the great 
beings of the past. Even to hear one word about bodhicitta is most 
fortunate and this is absolutely true because there is no more 
virtuous mind than' bodhicitta, There is no more powerful mind 
than bodhicitta. There is no more joyous mind than bodhicitta. For 
the accomplishment of one’s own ultimate purpose, the awaken¬ 
ing mind is supreme, and to accomplish the purpose of all other 
living beings there is nothing superior to bodhicitta. The awaken¬ 
ing mind is the unsurpassable way to collect merit, To purify 
obstacles bodhicitta is supreme. For protection from interferences 
bodhicitta is supreme. It is the unique, all-encompassing method. 
Every kind of ordinary and supra-mundane power can be accom¬ 
plished through bodhicitta. Thus, it is absolutely precious. 
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Even though we personally may find difficulty in immediate and 
thorough generation of such a mind, we should at least direct cur 
thoughts towards it. To train our mind in such an ultimately altruis¬ 
tic manner from the very beginning of ur practice of Dharma is 
vitally important. From the very initial stages of spiritual practice 
when we meditate on turning away from clinging to this lifetime, 
and also clinging to the next, we should already be acquainting 
ourselves with the awakening mind. Even if we practise one 
session of meditation on the path in common with the being of 
smallest aptitude (such as contemplations on impermanence, death, 
renunciation and so forth), to begin this with the altruistic aspira¬ 
tion to attain complete realisation for the benefit of all, will already 
make a difference in our practice, helping to shorten the path. At 
least we should believe in it, for not only does it help to shorten the 
path, it also channels one’s practice along the right path without let¬ 
ting it go astray into lesser aspirations. 

No matter what spiritual practice wc do as Mahayam 
Buddhists, they all begin with going for refuge in the Three Rare 
and Supreme Jewels and the activation of the awakening mind. 
This means not merely repeating the words but integrating their 
meaning into our mind. Thinking deeply about the implication 
behind the prayers is what brings the best result. This is very 
important. Now, although our bodhicitta is at the level of wishing 
and praying, this is not enough. We must train our mind in it for 
a long time and then enhance it within ourselves. In order to do 
this, we should first know the teachings which contain the instruc¬ 
tions on how to activate it. These can be found briefly in the great 
work of Nagarjuna entitled The Precious Garland which explains 
both the vast practices of the Bodhisattva and the profound view of 
emptiness. 

From this text, the methods of obtaining a high rebirth status 
and the definite goodness of the state beyond sorrow, or nirvana, 
have been explained in the first chapter. This included an explan¬ 
ation of the profound view of emptiness as well as details of 
practices relating to the observance of the law of cause aud effect. 
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This second chapter explaining the interrelationship 0 f high status 
and definite goodness has so far covered some teachings in con¬ 
nection with the attainment of high status. Now Nagarjuna devotes" 
one and a half stanzas to the essence of the Mahnyana path-all- 
encompassing compassion and tne altruistic motivation of the 
awakening mind. He states (174b & 175): 

If you and the world wish to attain 

unsurpassable full awakening, 

the root is the awakening mind 

that should be as stable as Meru, king of the mountains • 

(comprised of) compassion extending to all quarters, 

and discriminating wisdom which does not rely on duality. 

Taking into consideration the aspirations of oneself and all 
other living beings, whosoever wishes to attain the ultimate 
enlightenment of Buddhahood should understand that the root and 
source of such an attainment is the precious bodhicitta , the mind 
awakening to its fullest potential for the sake of oneself and others. 
Therefore, this precious awakening mind must be activated, deve¬ 
loped, enhanced and stabilised till it is as steady as the king of 
mountains, Mount Meru. In order to activate such a mind, we 
need to have developed great compassion since the wish to alleviate 
all sentient beings from their miseries is the root of bodhicitta. We ■ 
should have this from the depths of our heart, as if it were nailed 
there. Such compassion is not merely concerned with a few 
sentient beings such as friends and relatives, but extends up to the 
limits of the cosmos, in all directions and towards all beings 
throughout space. Moreover, to realise enlightenment we need the 
discriminating wisdom which does not adhere to the duality of the 
two extreme viewpoints—the nihilistic belief in non-existence and 
the materialistic belief in the unchanging inherent identity of all 
phenomena. This is the discriminating intelligence which perfectly . 
analyses the implication of the “Middle Way”, or madhyamaka. 

These three, the awakening mind of bodhicitta ) compassion and 
discriminating wisdom, should be totally integrated, Theriiethod 
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(including bodhicitta and compassion) and the wisdom (of the 
meaning of emptiness) must be combined, integrated and enhanced. 

From this stanza in the Precious Garland, NagSrjuna begins the 
actual path of the Great Vehicle, the preceeding sections having 
dealt with what is in common with the path of the Lesser Vehicle, 
or Hinaydna. From here onwards comes the very precious explan¬ 
ation of the awakening mind and how to activate it. The awakening 
mind is so worthwhile, precious and wholesome that it is beneficial 
to develop it even though it may take countless lifetimes and hun¬ 
dreds of aeons. Bodhicitta is a tidal wave on the ocean of practices 
to Buddhahood. Even temporarily, the power of the awakening 
mind can easily overcome whatever difficulties and hardships we 
may face so that we are not overwhelmed and discouraged. So 
indeed it is the sole, universal panacea. 


Part One: 

The Seven Instructions of Causes 
and their Effect 

How should we activate the awakening mind ? Although 
there are many excellent methods that have been explained by the 
learned masters of the past, two of the most well-known are: 
(1) transforming one’s thoughts through the seven instructions of 
i six causes and their effect; and (2) transforming one’s thoughts by 
f exchanging oneself with others. 

i) Equanimity : an unbiased attitude 

According to the first method, in order to generate a strong 
f aspiration, a strong wish from the very depths of our heart that is 
not vague or superficial, to work for the benefit of all sentient 
beings, it is first essential to make all sentient beings appear 
equally dear to our thoughts. To gain that impression we must 
make all the bumps on our mind even. At present we hold many 
contradictory and biased attitudes towards sentient beings whereas 
such attitudes are unnatural and unreasonable. We maintain these 
different biases because of some reason that we believe in such as, 

| “This person has helped me, whereas this one has harmed me. 
Therefore I should feel attraction for the former and aversion for 
the latter.” This is our usual justification for preferences. 
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However, as far as the help and harm that beings bestow upon 
us, both are equally true. Those who help us much at present have 
no doubt harmed us very much in the past, and those who harm 
us now have helped us before. To have intense attraction towards 
one being and aversion to another merely because of the present 
situation is utterly wrong. Since the helper now has harmed us 
before and the harmer now has helped us in' the past, the sum 
total of both benefit and injury is equal. As is mentioned in the 
ancient stories, someone who previously was one’s most bitter 
enemy was born as one’s cherished son, and those who have given 
one life, one’s parents, were born as a dog or some other animal 
one 's causing harm to. As is said in the scriptures , 

She eats the flesh of the father and abuses the mother while 
cradling the most bitter enemy in her lap. 

The specific story relating to this account is that at one time 
there was a widow and her son. The mother of this woman had 
died and was reborn as the family dog; her father had also died 
and was born as a fish in a nearby river, and the very enemy who 
had murdered her in a previous life had been born as her son 
whom she held affectionately in her arms. This she did while 
eatiqg the flesh of her very own father who had been a fisherman 
and was born as a fish. At the same time, the dog, who had been 
her mother, chewed the bones of the fish of her husband. Further¬ 
more, the woman constantly kicked and abused the dog who was 
her mother while cradling her former enemy in her lap. This family 
was perceived through the clairvoyant powers of the great Arhant, 
ShSriputra who laughed and said: 

She eats the flesh of the father, scolds the dog, her mother, 
keeps dearly her karmic enemy on her lap while her mother 
gnaws the bones of her father. Such occurrences in the 
wheel of existence are most amusing. 

Thus there is no certainty of friend or enemy. In fact, they 
have equally' harmed and helped us, so to hold onto .such a biased 
attitude is not valid at all. 
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-eKisasaa'i-is 

aa-ffisasssraa*.-: 

friend who is very pleasant and is praising you with kind words 
i< will bring a measure of pieasure in yoSr mW 0™ 
y u visualise and imagine in this way, automatically it will cause a 

“SKT towards the friend to arise> an unpleasant feeiin s 

the stranger ^ Cnem ^ an< ^ a Pee b°S °f complete indifference for 

Then you should think, “This is absolutely ridiculous! 
Because ofjust a few words and actions I create all this agitation 
in my mind. This is complete nonsense”. If we change these 
people s places, making the enemy a friend and so forth, then again 
our feelmgs change with this different approach. In this way we 
should realise that they, as enemies, friends or strangers/become 
completely essenceless and certainly not worthy of such intense 
discrimination, feeling attracted to one while hating another. 

.. lQ th i s wa ?’ be ginning with three people, we then expand our 
vision and train our mind away from bias until we are able to 
apply an even attitude to all sentient beings. After actualising 
such equanimity we must relate to all sentient beings as our 
mothers. 

ii) Awareness of mother sentient beings 

Because we have taken countless births and have required a 
mother to give birth to us each time, and because the mind has 
been passing from one lifetime to the next from beginningless time, 
there are no beings who have not been our mother at some stage 
or other. Not only have they been our mothers, they have also 
been our friends, wives, husbands, lovers, relatives and so on. This 
is definite, 'therefore, they all, in the capacity as mothers, friends 
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tad relatives, have protected os and have helped us with their kind- 
ness. Over all these times when every sentient being has been our 
mother or father, they have shown us the same kindness ashavcour 
parents of this present life. Although it may be possible that there 
are people who are hated by their mother, generally a mothers 
kindness and compassion towards her child is beyond com¬ 
prehension. 

Most mothers, for instance, even though they may have such 

a naughty child that people nearby become very annoyed and flunk 
“What is the use of such a child ?” are never really aggravated. 
When a child is born, even though it is so Wtle and weak, 
helpless and without any ability of its own, still the mother holds it 
as if she has found a precious treasure. Without any hesitation s 
would prefer herself to be ill or to die rather than have her chi d 
being ill and dying. Later on in life, even though she feels it is 
a «ity to spend all the wealth and possessions she has accumulated 
on herself, if her child were to do sO, even recklessly, she fee s 1 is 
not wrong and may even rejoice in the child enjoying itse . n 
short, a mother tries to help and benefit her child as much as she 
can with all her ability and strength. 

We have survived because our mother, with her love and 
affection, has so preciously and dearly protected us for days, weeks, 
months and years, until we can stand on our own two feet. If our 
mother had not nurtured and sheltered us, we wouM never have 
gained this opportunity to practise Dharma and have the freedoms 
we have. 

iii) Recollecting their kindness 

Each time sentient beings have been our mother they have 
shown us the same kindness, and this holds true for mothers m the 
animal kingdom as much as in the world of mankind. Even insects 
mother their offspring and rear them with all their ability. To 
really think about this is so touching and heart-warming that it can 
make one’s hair stand on end. 
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make their nests. When the young were ■ “„! , f ™ ld 

would pluck her own feathers, becomingd J!l T 

it w e ,W T "T* “ * hty t0 protect their young! 

nmtL the °r ‘n™’ Which wasas ™ cl >« ‘key could do 

. „f '* 0nly , huma " but all mothers down to the smallest 

insect strive to give all they can to their offspring. Therefore, 
once we have transformed our negative attitudes of intense 
attachment, hatred or total indifference towards others into an even 
unbiased state of equanimity, we can meditate deeply on the re- 
cognition of all beings as our mothers. As it is said: 

In the ground of equanimity, 
moistened with the water of love, 

the seed of compassion is constantly sown 
giving rise to the ultimate fruit from 

the flourishing tree of the awakening mind. 

Just how precious sentient beings are will be understood from 
the depths of our hearts by an honest investigation of the kind¬ 
nesses they have rendered us. 

iv) Repaying their kindness 

Furthermore, we must think about the present situation of all 
these mother sentient beings who have been so kind to us in the 
past. What, is that situation ? It is that they are extremely ignorant 
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.bout unwhclesomeictions .hat told 1* 

one, that should be practised. But they are “ 

this fact they also lack proper guidance to show them how 

discriminate between right and wrong. If, fot ftereis 

accident the, are fortunate toShtofcon * ae .^' ““ 
still hone Yet they are actually walking on the edge ot a. y 
dangerous precipice. Although they always wish for happiness, 
they are totally ignorant of how to assemble its causes. Th^y m* 
to be free of suffering yet are constantly accumulating is cm . 
As ghsntideva has said in the Venturing Mon 

of Life (byang-chub-sems-dpa’-spyod-pa-la-jug-pa, Bo 

charyavatara): 

To be rid of misery we have the wish, 
yet to misery itself we actually run. 

Happiness we desire yet, through ignorance, 

we destroy our own happiness like an enemy. 

Like this, all beings- actions completely contradict their 
aspirations. 

Now since ah sentient beings have been extremely kind to us 
through our infinite lifetimes, we should endeavour to repay their 
kindness To do othewise, to remain quite unconcerned about 
their welfare and to remain totally preoccupied with our own 
benefit is actually very callous, inconsiderate and unkind. Even in an 
ordinary matter, if a blind person were helplessly stumbling along 
the edge of a cliff, anyone would come to his aid. To do other- 
wise would be considered bad and selfish. In the same way, all 
these sentient beings without any spiritual guide blindly are 
wandering along the cliff of transitory existence, their eye ot 
wisdom blinded by lack of discriminating intelligence. They wish 
for happiness yet lack the causes. They wish to be free from 

suffering but have no idea what should be abandoned. They are 

in a very grave situation indeed. How can we ignore them and 

leave them like this ? We must be concerned for their welfare 

and work as much as we can : for the benefit of others. 


y) Immaculate love 

Also, it is not sufficient for them to obtain just a temporary 
alleviation of their misery, a transitory happiness that soon will 
pass. We should reflect as it has been said in the Three Principals 
of the Path (Lam-gtso-rnam-gsum) by Tsong-kha-pa (stanzas 7 
and 8) : 

Beings are continually carried away by the violent 
force of the four rivers (of suffering); 
they are tightly chained by the hard-to-avoid 
bonds of karmic activity; 
they are trapped in the iron mesh 
.of ego-grasping; 
they are enveloped in the gloom 
of ignorance. 

Continually and endlessly they are tormented 
by the three sufferings 

in the boundless births of transitory existence, 

Reflect upon the natural inclination 
of all mother beings 
'for states such as this, then kirdly 
do generate the awakening mind. 

Since that is the true condition of all sentient beings, we must 
endeavour to release them from such anguish and misery and to 
establish them in a state of permanent happiness. In this way, 
by reflecting very deeply on the actual situation of all creatures, 
we generate compassion and pure love. Such a mind of compassion 
which wholeheartedly wishes for their immediate separation from 
suffering will lead to the supreme intention to take the whole res* 
ponsibility for that upon oneself. 

yi) The exceptional thought 

"By myself, I will take on the complete responsibility of 
making it possible for all beings to be free from all suffering 
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and to be endowed with all joy and happiness”. Once this 
supreme wish has been wholeheartedly generated, if we are asked 
whether we are really capable of doing this, we will realise that 
although we may try our best from now on and pray and so forth 
for the benefit of sentient beings, it remains merely a virtuous state 
of mind. We cannot really do as we may say or wish. Even if we 
pray, “May I attain the eye of wisdom, the psychic clairvoyances, 
the power of skilful speech, patience and other such qualities so 
that I can help others to the fullest extent”, and we lack those 
qualities, this aspiration is no more than a wholesome state of mind. 

The only one who is fully capable and totally ready to help in 
every way is a Fully Awakened Being: a Buddha. So long as 
ordinary beings are ready and receptive from their side for the 
help of a Fully Awakened Being, there will be no difficulty from 
the side of a Buddha to impart such ultimate help. Since the 
Awakened Beings are ready, we should be receptive. However, 
even the great Arhats (saints) who have eliminated all disturbing 
emotions and who have realised emptiness are incapable of fulfilling 
such wishes. They can lead others up to the stage they have 
attained but they cannot lead sentient beings to the ultimate stage, 
completely free from all traces of obscuration and suffering and 
totally endowed with happiness and virtues. Ultimately only a 
Buddha can help sentient beings. 


vii) The precious awakening mind 

With this understanding, which is the result of the six 
previous instructions, we should generate an intense desire to 
attain the goal of Buddhahood just as a tool to help all sentient 
beings, since we realise that to do so is the best method, the best 
tool for accomplishing the ultimate welfare of oneself and others. 
Such a desire must be generated from the very depths of our heart, 
In the same way as is said in the Three Principals of the Path 
(itanza 5) concerning renunciation : 
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When, through transforming the mind, 
desire for the perfections of cyclic existence 
does not arise for even a moment, 
when both day and night the, mind yearns 
for liberation, 

at that time renunciation is born. 

When the aspiration for full awakening for the benefit of all sent¬ 
ient beings arises in us spontaneously, all the time, day and night, 
in all our actions, whether walking or resting, eating or working, 
when these two wishes (to attain Buddhahood and to help sentient 
beings) arise together, the awakening mind, hodhicitta is begining 
to crystalize, 
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Part Two : 

Exchanging Oneself with 
Others 

The development of hodhicitta through the practice of exchang¬ 
ing oneself with others is stressed in the teachings of Nagarjuna. 
For example, although the practice of transforming one’s 
thoughts for activating the awakening mind is not explained 
in great detail in the Precious Garland, at the end of the text it 
says (stanza 484): 

May their sins ripen for me 
Aid all my ..virtues for them. 

In Shantideva’s Venturing into the Bodhisattva's Way of Life this 
practice is explained in great detail in the eighth chapter on the 
topic of meditative concentration. Also, Maitreya, as transmitted 
to Asanga, has explained the exchanging of oneself with others in 
the Ornament for the .Mahayana Scriptures (Mdo-sde-rgyan; 
Mahayanasutralankara). 

All these great masters explain that, to activate the awakening 
mind, excellent concentration is required, so we should first live in 
solitude, free from all external distractions and internal wanderings 
of the mind. Once that is obtained, one should begin by practising 
meditation upon equality between oneself and others. Only then 
do we enter the. real practice. 
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i) The equality of others 

Oneself and all other beings are completely equal in wishing 
for happiness and for freedom from misery. But we all constantly 
hold onto the concept of “I”, “I”, “i” as though it were something 
to be treasured. Nevertheless, we do have every right to properly 
accumulate happiness and to abandon suffering. Just as we have 
these rights and wishes so too do all other sentient beings, including 
celestial beings. Thus the Dharmic practice of exchanging oneself 
with others or, in other words, putting oneself in the position of 
others and treating them as one would oneself, is a practice that 
takes into consideration the welfare of the majority. It is, there¬ 
fore, a truly egalitarian and democratic principle. 

Automatically we maintain within ourselves a concept of an 
«I” an ego which we hold onto very preciously. For its benefit 
and for its safety we work. Naturally and spontaneously we wish 
that this “I” is always happy and never miserable. On this basis 
we work to gain happiness and to avoid suffering. _ With this 
as our aim or motivation, we endeavour to practise a right method 
for the accomplishment of that goal. We are fully justified m 
following such a method, and have every right to practise Dharma 
in order to attain a higher status of rebirth or the definite good¬ 
ness of nirvaya, the state beyond sorrow. 

With exactly the same reason and justification, every single 
other sentient being in the world from the highest heads of state 
to the lowliest beggar on the streets of Bangladesh who, it he does 
not die in the next moment will surely die within an hour, are all 
completely the same in their desire for happiness which, even though 
they desire, they lack. Although externally all these beings appear. 
to-be different-some living in luxury while others are without any* 
thing-they are basically the same in their wish to be free from 
suffering and their desire to be happy. They are also the same in 
that they all lack a satisfactory form of happiness. So, when we hold 
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strong preferences between the lowly and the high, because 
their situation is fundamentally the same from the point of view 
of them all lacking happiness, we do so without any sensible 
reason. Therefore, since both rich and poor, powerful and weak 
strive for happiness and try to avoid misery even though they are 
totally imbued with it, we must have an equal desire to help them 
without any distinctions or preferences. 

There is an example given in the teachings of my tutor, 
Kyabje Trijang Rinpoche, that when there are ten beggars who are 
equally poor, equally lacking in food and equally seeking it, to 
create a distinction between one and another is quite wrong. They 
are all in the same situation, all equally seeking help and all equally 
wishing to be rid of their misery. Likewise, from kings to beggars, 
no matter vyhat the difference in appearance may be, they are 
exactly the same in that they all wish not to have any pain and 
suffering. Yet even though they do not like to suffer, they are 
actually completely oppressed under its weight. Since this is the 
same situation for all, to create a difference because of preferences 
-feeling closer to some and yet distant from others—has no reason 
or justification at all. Thus, with ail our ability, with all our might, 
we must try to help these beings in an equal way, in an identical 
manner. 



As I mentioned just before, since all these beings are viewed as 
equally important in these respects, such a practice and attitude is 
democratic. However important oneself may be, one is still only 
one being. For instance, with regard to myself, 1 have the title 
“Gyalwa Rinpoche” and, having obtained this human body, I have 
also been ordained as a full monk which is certainly of great 
Value, Moreover, I hold an important title and status so that 
many people admire me and even praise me. Nonetheless, 
when f compare myself with others, then no matter how 
important or valuable I may be, I am but one mam The others 
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are infinite, without limit or end.' Even the slightest suffering, 
when it befalls others, is infinite. The same is true for happiness. 
When it reaches others, it is infinite. No matter how much happi¬ 
ness oneself may attain, even the supreme bliss of Buddhahood, it is 
only for one person. Even though we may have fallen into the most 
intense suffering of the deepest hell, still only one being will have 
fallen. It is not a great disaster at all. Only one life will have fallen. 
Therefore, since others are more important than oneself, it is 
appropriate to dedicate ourselves to work for the benefit of others. 
To simply use others for our own welfare is absolutely wrong, 
As is said in the Venturing into the Bodhisattvas Way of Life :' 
Utilise oneself for others. 

To utilise' others for oneself is wrong. 

There is nothing worse. 

Elsewhere it has been said: 
l If we use everything, 

What can we give ? 

Therefore, considering (the welfare) 
of others is a divine practice of Dharma. 


Which means that when we use everything for our own purpose, 
all our possessions and so on, what can we give to others ? When 
instead we start to consider others before ourself, we embark upon 
a holy practice of Dharma. This text continues: 

<l If I give, what can I use T 
To think in such a way for oneself 


is a diabolical way of the devil. 

Which means that to think, “If I give all this, what can I ate and 

gain for myself” is absolutely demonic. 

In brief if we compare ourself and others, the “ethers are 

infinite. Because they are infinite, because they are the majonty, they 
are more important. This is the way we should meditate. 

In conjunction with such teats as the Vaunting into the 
BodhisaMa's Way of Life it was explained1 to me by 
Ible Ktaunnu Lama, Tenzin Gyaltsen, that for abandoning *>I» 
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thoughts of self-importance, pride and so on we should apply 
the following methods of meditation. Imagine and visualise 
on one side of yourself, yourself in your ordinary form. On the 
other side visualise, not all sentient beings but a group of about 
fifteen or twenty who are weak and suffering. You should main¬ 
tain yourself in the middle as an impartial witness between the two. 
Then project onto your visualised self all your usual selfish quali¬ 
ties and attitudes, so that you identify him as having all the self- 
centred characteristics of your body, speech and mind. Then 
think, “For that one selfish being all these other beings are exploit- 
ed. For him, all those other sentient beings’ benefit and happi¬ 
ness is ignored. He just uses them, taking them for everything he 
can, just for himself.” This, you will feel, is dreadful. That 
selfish projection of yourself, instead of being concerned for the 
welfare of this group and trying to help them out of their difficul¬ 
ties, ignores them or, worse still, tries to exploit them for his own 
selfish ends. 

Then we should realise that both the projected negative self 
on one side and the miserable group on the other are exactly the 
same. All wish for happiness and freedom from suflering and all 
have an equal right to attain it. Thus, by keeping a very honest 
and impartial line as a witness to these two, we will find that the 
visualised projection of ourself is completely in the wrong. By 
being honest with ourselves, we must have sympathy for the others 
and realise just how evil self-centred attitudes are. We will then 
feel disgusted to find these qualities in ourself and this should 
bring about a transformation in our mind. 

This kind of meditational practice helps nobody other than 
ourselves. I asked my precious teacher, the Khunnu Lama, Tenzin 
Gyaltsen, when I received the teaching on the Venturing into the. 
Bodhisottva's Way of Life, if this practice was worthwhile and 
beneficial. He replied that it was very good and highly beneficial. 
I have found it helpful for my mind so perhaps if you practise it, 
it may be benficial for you, as beneficial as say practising the 
Developing Stage of Highest Yoga Tantra! 
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iii) The equality of oneself and others 

There are three basic ways to equalise one's attitude to one¬ 
self and others: (i) from the side of others, (ii) from one’s own 
side and (iii) ultimately. There are three aspects within each of 
those, so there are nine ways involved altogether. As it is said in 
the practice of Offering to the Spiritual Master (bla-ma-mchod-pa; 
guru-puja) stanza 84: 

There is no difference between ourselves and others : 

No one wishes even the slightest suffering 
Or is ever content with the happiness he has. 

Realising this, we seek your blessings that we may 
Enhance the bliss and joy of others. 

Oneself and sentient beings are completely the same in desiring 
happiness and not desiring suffering. With this as a reason we 
must think deeply that it is worthless to hate someone and to be 
attached to someone else. Then we must think that although all 
beings always want to be happy, they all equally lack it. And 
although none wish fot the slightest misery, all are oppressed by 
it. Just as if there are ten people all equally suffering from an 
illness, it makes no sense to help just one or two and ignore the 
others, so it makes no sense to be attached to some beings and to 
hate or ignore others since they are all equally oppressed by uni¬ 
versal suffering. Therefore, we must have the thought applied 
in our actions of regarding them all equally and benefitting them 
without any feelings of closeness or distance. 

These are the three contemplations from the point of view 
of others. For oneself there are three things to consider. 

Even though from the side of sentient beings it is true to say 
that since their wish for happiness and avoidance of misery 
is equal there is no need to feel close to some and distant to 
others, with regard to oneself, it does seem as though some 
sentient beings actually are harming while some are truly helping. 
Perhaps therefore, there is a difference between sentient beings. 
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However, not only are sentient beings equal from the point of 
view of their own side and aspirations, they are also equal trom 
one’s own point of view, 

From past lifetimes until now sentient beings have been 
of benefit to us innumerable times. Moreover, they wii continue 
to help us over and over again in the future. This being so, we 

should practise viewing them equally from the point o our own 

welfare and benefit. But we still may think that although icy 
have benefUted us, they have also harmed us so how can we mve 
an equal attitude ? We should put away such doubt. Certainly 
sentient beinus have harmed us in the past but the help t icy ave 
given far outweighs the harm. If we really compare the help and 
harm, the help they have given, both directly and indirectly, m 
providing us with our basic necessities of life, is much greater than 
any harm. Because of this benefit they give to us, we surely must 

exercise equanimity towards others. 

Now we still may hold some doubt about total strangers who 
have neither helped us nor harmed us. Why should we have an 
equal respect for tfr&e beings ? If we do not care for a being 
because of indifference and because at present we have no direct 
relationship with him, then we have no reason to be concerned for 
him. Then even our compassion towards an animal that is about 
' to be slaughtered would be of no sense because it is an object oi 
, complete indifference. It has neither helped nor harmed us. How¬ 
ever, it is quite appropriate to have compassion for it, If our 
simplistic reason to be indifferent, to remain impartial and uncon¬ 
cerned, because we have no direct involvement with strangers is 
sufficient justification for our ignoring them,, compassion as a 
whole is without reason. But if an animal is suffering, nearly 
everyone feels compassion towards it. Compassion need not be 
helped or forced. Just seeing a creature in a poor and difficult 
situation will cause compassion to arise. It requires no initial 
help. By thinking in this way, even when sentient beings are not 
directly helping us, still, because of their miserable situation, we 
must help them and should be concerned for their welfare. 
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After this, we may have yet another, stronger doubt. What 
about enemies who actually do harm us ? There must be some 
difference in our attitude towards them that is reasonably justified. 
But this is absolutely wrong. They are even kinder than the 
others. This is explained very clearly in the chapter on patience in 
the Venturing into the Bodhisattva's Way of Life. 

When an enemy harms us, we can judge if we are a true practi¬ 
tioner of Dharma or not. That which makes the test, the exami¬ 
nation of our mental development, is the enemy. When our spirit¬ 
ual masters impart their instructions, it is easy to be a very smart 
practitioner of Dharma by raising our eyebrows and so on. It is 
very easy. But when your so-called enemy points at you and 
criticises and blames you saying, "You have done this!” and so on, 
if your mind at that moment can remain without agitation or reac¬ 
tion, then you are a true practitioner of Dharma. If, instead of 
remaining in peace,'we give a "one for one and two for two” reply, 
we are not a practitioner of Dharma at all. Thus the enemy is 
the true yardstick of our inner development. 

For instance, these days because of circumstantial changes in 
time and place I, the Dalai Lama, am almost a simple monk. This 
is all due 1 to the great kindness of the Chinese and is not because 
of my own strength, Due to the kindness of the Chinese uproot¬ 
ing us from our homeland 1 do not have to be concerned about my 
possessions becoming old, decaying or being eaten by moths. Of 
course in comparison to when we first arrived in India we do have 
a little more. Even the most simple monks now have a key on 
their belt although they had nothing when they first arrived. 
Be that as it may, all of us do not have as many things as we had 
in Tibet. So for myself, compared with before, l have become 
■quite carefree and very simple. If I were in Tibet now, although 
1 would not be a reactionary because I am quite open-minded, and 
if I were to act as my open mind might wish, some difficulty and 
problem might arise. But now in another country such complica¬ 
tions no longer arise. This is very good. Moreover, even though 
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we Tibetans face many difficulties and problems now, still our minds 
are not overcome. We can still maintain stability and peace. One 
important reason for this is because of the many great problems 
we, as refugees, have already faced and surmounted. Now when 
some trouble arises we arc not defeated by it. This is due to the 
kindness of the Chinese, who presented us with problems and diffi¬ 
culties, Because we had to overcome them, the mind now is able 
to resist new hardships. 

Therefore, that which gives us problems, causing us harm, 
difficulties and troubles, that which is conventionally called the 
“enemy” is in reality a supreme teacher and the best examiner. 
That which points out directly our emotional afflictions is this 
supreme guru . ■ 

I often tell you stories the Khunnu Lama Rinpochc told me. 
One such incident was this. One time there was a man circum¬ 
ambulating the main park in Lhasa. On his way he encountered a 
meditator. The circumambulator asked, “Hey meditator, what are 
you meditating on ?” 

'He replied, “I’m meditating on patience.” 

The other then said, “Very well then, eat this filth !” 

Immediately the meditator flew into a rage and replied, “F.at it 

yourself!” 

The meditator had told the other man that he was meditating 
on patience since that is what his spiritual master had given as his 
practice. However, the circumambulator was the direct teacher 
who had come to test his practice by intimidating him with the 
command, “Eat this filth !” It was he who wanted to make him 
practise real patience. 

In a similar way, when we practise a tantric sadhana or are 

doing our daily prayers and meditations to the extent that we be¬ 
come very involved, with tears in our eyes, raised eyebrows and so 
forth, and in the middle are disturbed by some outside noise or 
are interrupted by a visitor who comes and chatters about nothing 
in particular so that not even a smell of our practice remains, 
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hatred, aggression, impatience, attachment and so on all will arise 
in the mind. Hence it is as has been said: when there is good 
food and good sunshine, who is a practitioner of Dharma ? Yet 
when unfavourable cirumstances befall one, who is an ordinary 
person ? 


Therefore, when bad circumstances and difficulties arise, he 
who is unaffected and who can maintain his composure, patience 
and stability is a true practitioner of Dharma. When bad circums¬ 
tances occur and one becomes completely overwhelmed with them, 
just as an ordinary person, one is not at all a practitioner of 
Dharma. The being who makes this test is the enemy who pro¬ 
vokes the arisal of the adverse situation. Consequently there is no 
one more precious or kind than the enemy. An enemy helps in the 
elimination and expending of obstacles as well as in the develop¬ 
ment of patience. If we practise and develop patience, the 
counterpart—hatred—automatically decreases and weakens. The 
more this ignoble mind of hatred loses strength, the more^the 
noble mind of virtues like pure love and compassion develops. The 
more the virtuous mind develops, the stronger becomes bodhidita 
so that this wish to attain the fully awakened state for the beneht 
of sentient beings will arise and increase. For this reason the 
enemy becomes very precious. 


So of course there is now no question about the beings we feel 
indifferent towards because we now realise that even our enemies 
are precious, are the ultimate teachers. Therefore we can never 
ignore or abandon any sentient being. They have all been mtndely 
kind to us so we must direct our actions and thoughts into helping 
them without excluding any. 

The third reason why we should regard them all equally is that 
we are all, ourselves and sentient beings, in exactly the same 
situation. We are all conditioned in the nature of the auffermg o 
impermanence. As it has been said in the Vmlumg Into the to* 
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For one who is impermanent to be really attached to 
One who is impermanent is absolutely senseless, 

And it continues by saying: 

For one who is impermanent to truly bate 
One who is impermanent is absolutely senseless. 

This means that for a being who is subject to the nature oi 
transitoriness, for whom it is even uncertain that lie will be a ire 
tomorrow, to be attached or to feel hatred to a being 1 • 
equally impermanent is absolutely worthless. For instance there 
in no sense in sheep being led to a slaughterhouse to P® 
light each other. They are all about to die. Tb s ' 

the same for all of us. Thus there is no sense in being studied 

some and to hate others, 

This is the third reason why we should feel equal respect 
towards other beings from our own side. Thus six reasons from 
the conventional point of view have been covered. 1 here are three 
more reasons from the ultimate point of view. 

If, having contemplated in these ways, the qualm still arises 
that there really must be friends and enemies-thosewho help> or 
harm us-and we still feel that we should have a slightly diffean 
attitude according to the object, we should then try and view'the 
situation from the ultimate point of view. Since a Buddha is the 
ultimate example, in what way does he and the Bodlmtivos who are 
born from his speech see friends and enemies ? 

As has been said by Aryadeva in The Four FJundred Stanzas 

(bzhi-rgya-pa', Catuhsataka ): 

A doctor is not angry with a patient 
who is possessed by a spirit. 

(In the same way) Buddha sees the emotional 
afflictions themselves, yet not the beings 
in place of the emotional afflictions. 

This means that if a person is possessed by a spirit and conse- 
auently becomes very angry, shouting at and even attacking the 
doctor who is tryingto help him, the doctor b not lingered. He 
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will try to remove the source of the problem from the patient and 
will not retaliate and become angry. In the same way a Buddha, a 
Fully Awakened Being, sees all the faults of sentient beings in the 
light of their mental disturbances and not in terms of sentient beings 
as being bad. A Buddha therefore sees that all sentient beings, in 
their nature, are pure, and that all their faults are due to their mental 
obscurations of conflicting emotions and the traces of these, which 
prevent the understanding of everything. Ail blame must be given 
to these delusions which possess the beings, but not to the sentient 
beings who have these delusions. 

That is (he way a Fully Awakened Being sees the situation. 
But we, because we do not realise that all apparently bad charact¬ 
eristics are due to beings’ emotional defilements, put all the blame 
for their faults on the beings themselves. Yet in fact everything 
is the fault of the defilements. 

Moreover, there is no certainty with friends and enemies. If 
our enemies were enemies for all time, we would be justified in 
discriminating between a friend and an enemy. But, as Gung- 
thang Rinpoche has sbid : 

The friend who is dear to one’s heart today, 
just by being carried away with projections 
due to a few words of difference, 
tomorrow can become one’s main enemy. 

Even from my own experience, leaving aside the changes of 
several lifetimes, in this very life a friend from my early days can 
become an enemy in later life, and an enemy in my youth can 
become a friend when I am an adult. This happens all the time. 
Therefore, from our own experience we can see that enemies and 
friends are not permanent. They always change. So to grasp 
onto a friend as permanent and to think that one s enemies o 
today will always be so is totally wrong. Even nations once locked 
in war later become allies. Therefore, with this as our second 
reason from the ultimate point of view, we must develop an attitude 
of equally helping others without any differentiation. 
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The third reason is that friends and enemies are not perceived 
by the ultimate mind of a Buddha, This does not mean that 
friends and enemies do not exist conventionally. Friends and 
enemies do not exist inherently, or just due to their own charact¬ 
eristics, If they do exist inherently, as absolute friends or enemies, 
then the omniscient mind realising the ultimate must perceive them. 
But such a distinction is never ultimately perceived and therclore 
they do not exist inherently. To view things in this way will 
seriously harm our usual attachments, aggressions and other con¬ 
flicting emotions since both subtle and gross mental defilements arise 
from and are based on ignorance of the lack ot inherent existence 
of all phenomena. 

This completes the ninth reason why we must have an equal 
thought of helping all sentient beings without taking sides and 
favouring any. 

iii) Cherishing others 

Once we have contemplated well and have understood that 
sentient beings are more important than ourselves, are more preci¬ 
ous and that they all should be regarded equally, then, whether 
beings are kind to us or not, a strong thought of holding other 
living creatures dearly in our heart will easily arise. 

For the creation of this thought of cherishing others it is not 
necessary that we see how kind other beings have been to us. When 
we see the suffering of animals for instance, in order for the 
thought of holding them dear to arise, it is not essential to realise 
their kindness to us. Just seeing the equality between oneself and 
them is enough. “If I were in the place of that creature suffering, 
how could 1 bear it ?” In this way compassion will automatically 
arise, 

For instance, although we do not consider we are being very 
kind to ourselves, we actually do cherish ourselves most dearly. 
This does not come as a result of seeing one’s kindness 
to oneself. It just arises naturally. Therefore, just by seeing 
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the equality between ourself and others from the viewpoint that 
we all are the same in wishing for happiness and wishing to avoid 
suffering, and then by projecting ourself into the place of others, 
we will realise from our own experience how they have the same 
right to these aspirations as we. As much as we desire happiness 
and hate to be suffering, so do all other sentient beings. By think¬ 
ing deeply in this way, the thought of cherishing others will 
automatically arise. 

Not only this, we must also meditate deeply on the faults of 
cherishing ourselves and the excellent virtues of cherishing others. 
Selfishness is harmful because every single unfortunate circumstance 
is a result of it. It is like this. We suffer harm fundamentally because 
we grasp the self-cherishing attitude as something truly existent. 
This provides the support for selfishness. Moreover even on the high 
spiritual level of Hinayaiui saints, although they have abandoned 
grasping at true existence, they still have the self-cherishing thought. 
Because of this, they fall into a one-sided state of passive liber¬ 
ation. In being deceived by subtle thoughts of self cherishing, 
their realisation becomes limited, lacking the all-encompassing 
compassion of a Buddha, Every hindrance and bad situation in our 
own life is due to this self-cherishing attitude. All interferences 
are its fault. Therefore, as it is explained in the Offering to the 
Spiritual Master by the First Panchen Lama (stanza 85): 

This chronic disease of cherishing ourselves 
Is the cause giving rise to our unsought suffering. 

Seeing this, we seek your blessings to blame, begrudge 
And destroy the monstrous demon of selfishness. 

It is like a chronic disease which is both very bad and 
difficult to root out. It is not like a cold we had for just a few 
days. It is always present, constantly bothering us, ready to create 
suffering at the slightest lack of care. It steals our freedom and 
happiness and always creates trouble. 

From beginningless time, throughout all our lives while turn¬ 
ing on the wheel of ongoing existence, this attitude of always 
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wishing for “my happiness, my comfort”, constantly clinging to 

oneself as most precious even in dreams,this continua 

and grasping of “I, I, I, I” has led to the creation of untold trouble. 

Therefore this deeply-rooted attitude is a very ser ^ U q C 
disease. From the great wars between nat.ons to the quarrelling 

of two neighbours, all is caused by this. _ . ... . 

On the other hand, there is a very great virtue m chemkmg 
other sentient beings. The first Panchen Lama sti >“ ! ^“ a £ 86) e 

The mind that cherishes all mother beings and would sccuie 

Them in bliss is the gateway leading to infinite virtues. 

Seeing this, we seek your blessings to cherish these beings 

More than our lives, even should they rise up as enemies. 

There is nothing superior to the thought of cherishmg and 
beneatting others, the thought concerned with their wlta: and 
happiness. As sometimes I say (although perhaps am b«n ■ 
controversial but in a wa, I'm getting to the crusof he » 
that even if one does not believe m reincarnation, it does mi 
matter, and even if one does not believe in the law of actions and 
their consequences, it may not matter, but for as ong.a 
one must maintain a noble and virtuous mind-a good heart and a 
altruistic attitude. Because, even though one mayacc'Pt rei 
nation completely and understand all the ms and outs of the law 
of karma, of what use is such understanding if one l«P»» P 
ous mind? Someone who knows nothing about such topics, 
yet keeps a noble and virtuous mind and helps others according 
his ability, need have no fear of his rebirth when t o .»= 
comes It will surely bebenelcial. This is what 1 usually think 
and say, so that whether or not one accepts doctrines atid rel ' gl °“* 
beliefs; the essential practice is to maintain a good heart and 
to consider others before oneself. If one keeps that state of mind, 

it is always helpful and most beneficial. _ , . t 

Therefore cherishing other sentient beings is extremely virtu¬ 
ous and has many good qualities. Everything that is positive an 
wholesome comes from cherishing others through abandoning love 
of oneself. Temporarily it is pleasant and comforting. Holding 
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others dear brings peace to our mind, expands our outlook and 
satisfies our immediate needs. Also ultimately, it aids in' the 
cleansing of mental impurities, leading to the accomplishment of 
total purification of all obstacles, and assists in the accumulation of 
meritorious goodness leading to the total fulfilment of an Awaken¬ 
ed Being’s excellent qualities. 

Thus even though we do not intentionally seek for higher or 
more fortunate rebirths for ourselves, they will automatically arise, 
as a side-effect of cherishing others. Moreover, by enhancing the 
force of acquaintance with these noble and wholesome character¬ 
istics of the mind, their good qualities will continue to develop 
and increase from lifetime to lifetime. As Chandraklrti has said 
in his Supplement to the “Middle Way ” (dbu-ma-la-’jug-pa; Madby- 
amakavatara): 

If one develops acquaintance with giving 
through generosity in life after life, 
one will always make connection 
with virtuous spiritual masters. 

So also, cultivating a virtuous mind over lifetimes will lead us 
into contact’with' spiritual guides who in turn will help us te, 
further develop inner qualities of goodness and virtue. In this way 
we will gradually accomplish the path. 

Therefore, if we can give birth to a mind that cherishes others 
and endeavours to help them as much as possible, our own welfare 
and benefit will arise as a side effect. As said by Tsong-kha-pa: 
Never do I hope for the accomplishment 
of my own purpose. May I always be involved 
only in accomplishing the welfare of others. 

Thus, even for one’s own benefit, this cherishing of others and 
maintaining a wholesome frame of mind brings comfort to one 
temporarily and, from the ultimate point of view, leads to the 
attainment of Buddhahood, beyond which there is nothing greater. 
Therefore, cherishing other sentient beings is the supreme virtuous 
attitude. 
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Every goodness in this world comes from the practice of 
cherishing others. The great leaders of history, the men who 
gained fitting respect and wide fame, were mainly concerned with 
helping in the welfare of others. This they dtd trrespechve o 

whether such altruistic motivations were an outcome of a spade 

religion or spiritual doctrine. By this thought of cherishing 
others, of considering others before themse ves, they am now 
remembered respected and admired by all people. On h 
contrary those leaders who were selfish and only concerned w, 
SKS, benefit and happiness, even though they may have 
areat power in the world, are disliked and scorned by the majority 
peop e my are spoken of as being evil, selfish and corrupt, 
For h leate this criticism and any punishment the, may have 
received is completely justified. Therefore, it ts as ts said ,n the 
Offering to the Spiritual Master (stanza 88). 

Since cherishing ourselves is the doorway to alt torment, 
While cherishing our mothers is the foundation 
of all that is good, 

We seek your blessings to make our mam practice 

The yoga of exchange of self for others. 

Also Shantideva has said : ... 

The childish work for their own welfare 
While Buddhas work for the welfare of others. 

Look at this difference. 

What is the need to say more ? 

From time immemorial the childish have been concerned with 
their own welfare. What has been the result? What have we 
sained by this ? On the other hand the Buddhas, with the help of 
spirituafguidance, have totally sacrificed themselves for the weto 
of others whom they cherish and hold most dear. They hav 
generated such an attitude and then have embarked on the practices 

and activities which accord with such a wholesome mind. As a 

result they have gained total realisation and thus have become the 
refuge and guide of all other beings. Therefore, by reausmg this 
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difference between the childish, the spiritually immature, and the 
enlightened, we must relinquish the self-cherishing attitude and 
accept the precious thought of cherishing others. 

Moreover, Shantideva explains in the Venturing into the 
Bodhisattva's Way of Life : 

If I cannot completely exchange my happiness 
With the suffering of others, how will it be 
Possible to attain full awakening? Even in 
Cyclic existence I shall find no happiness. 

If we cannot put ourselves in the position of others by dis¬ 
carding the wrong attitude of holding ourselves as most important 
and precious, and if we cannot take on the wholesome attitude of 
cherishing others, the question of attaining Buddhahood will not 
be relevant. Even our life within the world will be rent with 
misery after misery, an ongoing stream of disasters and suffering. 
On the contrary, if we can dedicate ourselves for the sake of others, 
holding their welfare as more important, ultimately we shall obtain 
Buddhahood and temporarily in day-to-day matters of the world 
we shall be in harmony with others. They will respect and admire 
us for such qualities. 

Thus, although one completely sacrifices and dedicates oneself 
for the benefit of others without any thought of one’s own happi¬ 
ness, one’s own welfare and benefit will automatically arise as a 
result. For this reason we should practise cherishing others as 
much as we can and should try to see the faults of selfishness so 
that we can completely vanquish it. As has been concluded by 
Shantideva: 

All misery in the world derives from 
Desiring happiness for oneself; 

All happiness of the world arises from 
Desiring the happiness of others. 

Which is a wonderful conclusion to reach. 
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iv) Exchanging Oneself with Others 

Once our mind has been well-trained in the practice of seeing 
the faults of self-cherishing and the excellences of cherishing others, 
the actual exchange of oneself with others will arise, 

When we investigate deeply, we will realise that up until now 
we have looked upon ourselves as the most precious and important. 
Yet just to consider our own happiness or suffering means nothing. 
Although we may regard ourselves as very important, such arro¬ 
gance is nothing. But to make use of ourselves for the sake of 
others is the very best thing to do. This thought of dedicating 
oneself totally for the use and service of others must be generated 
very intensely, 

When we say “exchanging oneself with others” it does not 
mean that one becomes others and others become oneself, What 
we exchange is this state of mind that considers oneself as the most 
important and valuable. We direct this attitude to others and the 
ignoble state of mind which ignores and forsakes others we direct 
upon ourselves. So when we say “ourself” it is something that 
does not matter (as we usually think of sentient beings). If we 
say “others” and they receive happiness for themselves, even at our 
expense and suffering, we do not worry or mind at all. ■ 

“The only purpose of my existence is to be used by others and 
to serve others”, This idea, this attitude, this determination must 
arise from the depths of one’s heart, from the very depths of one’s 
mind. 

There is a quotation from Shantideva that speaks about the 
wish to be used by all beings just as they use the elements of earth 
and so forth. As an origin for this quotation Nagarjuna in the 
Precious Garland itself has said at the end (stanza 483): 

Like the earth, water, fire, wind, 

Medicine and the forests, may I always 
Be a possession commonly used by 
All sentient beings without interference. 
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Earth, water, fire and air are objects used in common by all 
living beings. They belong to all. Nobody should claim them as 
his own. Mountains, forests 3nd places of solitude belong to 
everyone in common. Like these commonly used objects, we 
should be determined to sacrifice ourselves for the common benefit 
of all sentient beings. Such service for others should not be 
undertaken just for the duration of this life or for a few lifetimes 
but it should be our resolve to help others for aeons, until the end 
of time, as far as the reaches of the cosmos, forever. As ShSntideva 
has said: 


As long as space remains and 
As long as sentient beings remain, 

May I remain with them 
To clear away their suffering. 

During that time we must be able to bear however much 
misery and hardship may befall us in order to carry out our aim 
of working for the benefit of others. As is said in the Offering to 
ike Spiritual Master (stanza 98): 

Even if we must remain for an ocean of aeons in the fires 
Of Avici Hell even for the sake of just one sentient being, 
We seek your blessings to complete the perfection 
of enthusiatic effort 

To strive out of compassion for Supreme Enlightenment 
without being discouraged, 

If, for the fame of attaining Buddhahood quickly in one life 
or in three years or so, we speak loudly to others about 
bodhicitta because we hear that it is indispensable to generate 
it, we are being absolutely wrong. Instead of shouting “ Bodhktita ! 
Bodhicitta !” wc should think to ourselves, “If for the benefit and 
welfare of sentient beings, attaining bodhicitta is essential for attain¬ 
ing Buddhahood, may I therefore generate such a mind.’ We should 
not wish to attain Buddhahood in order just to be in a state free 
from all faults and endowed with all qualities. Nor should we, 
since we hear that activating the awakening mind is indispensable 
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for such an attainment, go around speaking pretcnsiously about 
bodhiciita . To do so is quite wrong. Wc should discard such an 
infantile approach and instead must make the firm determination 
within ourselves to exchange our happiness with the suffering of 
others. As we say in Tibetan, “From the very depths of our hearts 
m firmly resolve to exchange ourselves with others. We must 
transform our thoughts so that we can put ourselves in the position 
of others.” This is called the exchange of self with others. 

v) “Giving and Taking” 

Based on the fundamental thought of exchanging oneself 
with others, it is taught that we must then practise what is known 
as ‘'giving and taking”. This is a method to increase and develop 
the power and strength of our mind. In reality the practice ot 
“giving and taking” does not directly clear away the suffering ot 
others, nor docs it directly bring them happiness. It is essentially 
a method of training the mind and developing our skill in the 
meditations relating to bodhicitla. As is said in the Sevan Point 
Thought Transformation (blo-sby ong-don-bdun-ma): 

Practise “giving and taking” entwined. 

Commence the giving from your own side. 

We should practise the meditation of taking on ourselves all the 
suffering that beings may have, and giving them all the happiness 
and meritorious goodness we have. This we should train in by 
first relating to ourselves and taking on the suffering that we will, 
experience soon and in the future. This should later be expanded, 
to encompass all living beings. 

The main point is to think very deeply about the miserable 
condition of other sentient beings so that a feeling that cannot 
bear the suffering of others arises. Then wc will reach the point 
where we think, “Well, what can I do ? At the moment sentient 
beings do not follow ethical conduct, nor do I have the ability to 
show them a way that will shorten and reduce their suffering.” 
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Out of this a strong wish will arise to take on the suffering of 
others. “May it ripen on me immediately. May I receive all the 
misery from others With this strong desire in our hearts we 
begin the taking. As it says: 

Begin the taking (of suffering) with compassion. 

Once all their miseries have been mentally taken on ourselves, 
we generate a strong wish that ail those who lack joy and happi¬ 
ness immediately be endowed with it, Out of this motivation we 
offer them all merit we have accumulated, imagined in the form of 
necessities such as clothes for those who need them, healthy physi¬ 
ques for those who are ill or crippled, analytical wisdom for those 
who require it and so on. Thus, we practise giving as is said : 

Practise giving with pure love. 

In this way we should practise “giving and taking”. The 
purpose of doing so is to develop the power of our mind, to streng¬ 
then the force of compassion and, as this supreme wish becomes 
stronger, to activate and enhance the power of the awakening 
mind. 







Conclusion 


Practices such as exchanging oneself with others are very 
beneficial and important, and there is no better instruction than 
found in Shantideva’s work, the Venturing into the Bedh'wttva's 
Way of Life. Of course, if we look at it without some background 
of texts such as those on the Graded Path (Lam-rim), it may seem 
a little scattered, but if we are familiar with the order of the 
Graded Path, it is very beneficial to meditate as is explained in 
Shantideva’s great work. We should keep this text close to our 
head, like a pillow, and refer to it again and again. We should also 
look to the works of Nagarjuna such as the Precious Garland and 
pray to be able to realise their complete meaning. Especially refer to 
the passages explaining the awakening mind and think deeply on 
them. In this way they will bring some benefit. As it says, “The roots 
of the awakening mind (.should be) firm like Mount Meru, the king 
of mountains”. This precious bodhicitta must be developed until 
it is firmly integrated in our mind, and this can be done through the 
Seven Instructions of Causes and their Effect, and through Exchang¬ 
ing Oneself with Others. We must make an effort to do this in 
accordance with our ability. 

Generally for me, although I haven’t attained bodhicitta, it is 
more difficult for me to practise the recognition of mothers. This 
is because I must think for so long about all my lives—and they are 
infinite.' Thus I make a big jump in my process of meditation to 
exchanging myself with others, putting myself in their position. I 
find that from this attitude of cherishing other sentient beings, 
bodhicitta may come. When this feeling is matured, I no longer 
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dwell on the recognition of mothers. That may gradually come 
later. This preference is probably due to a difference in disposi¬ 
tion. I have a mind which is my own, which has its own ways to 
develop. So too, everyone has a different mind and personality. 
For some, if they practise the meditation of the Seven Instructions 
of Causes and their Effect, it is more efficient. Whereas for others, 
the way of Exchanging Self with Others is more effective. 

There is a point concerning the remembrance of the kindness of 
others which is unusual and which 1 feel should be thought about 
in depth. It is like this: I think that even though I do not think 
so much about others’ kindness to me, I do cherish and love my¬ 
self very much. In the same way, instead of helping others by 
using the reason that they have been so kind to me (which I 
feel deeply implies an importance of oneself), we should just fully 
direct our practice towards the fact that they need happiness and 
must have freedom from suffering. With that reason alone we 
can develop the attitude of cherishing others. This is what i find. 

However, whichever way one practises, it is all according to 
one’s own disposition and characteristics. I am just arranging a 
number of dishes for you to choose from. If someone likes meat 
dumplings, meat dumplings are prepared. If some like noodles, 
noodles are prepared. If some people prefer soup, soup is 
prepared. I am just explaining to you what I feel. You should 
take according to what suits your mind and then practise that. 

To sum up, from the very depths of our heart we must 
think, “I must work for the benefit of sentient beings. In order 
to totally accomplish this aim I must, by all means, attain the 
. complete awakening of Buddhahood, There is no other alterna¬ 
tive. 11 ’ With regard to these two thoughts of attaining Buddhahood 
and of searching for the benefit of sentient beings, I find the termer 
more difficult to arise than the latter. For others, the former is 
easier and the latter more difficult. This also depends on indivi¬ 
dual personalities. 
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Thus the three principles of great compassion, the awakening 
mind and the discriminating wisdom realising emptiness must be 
practised by someone aspiring to attain the fully awakened state of 
Buddhahood. As this verse begins : 

If you and the world wish to attain 
unsurpassable full awakening, 
the root is the awakening mind, 




